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PREFACE. 


Tue first part or volume of these Essays, though printed 
in the latter part of 1898, was not given out to the pub- 
lic pending the completion of this second part. In the 
interim I have received, with grent thankfulness, criticisms 
on the first part couched in terms of great kindness from 
the late lumented Professor Mux Miller of world-wide 
fame, and the great French sevant Monsieur A. Barth; 
leo expressions of warm sympathy and encouragement from 
the learned author of The Orion, Mr. Bal Gangadhar Tilak. 
The criticisms being very instructive will be noted here, 

_ Professor Max Miller, writing in February 1899, said 
that he read a good deal of the book and rend much of it 
with great interest, that the knowledge of Sanskrit litera- 
ture displayed in it was very considerable, but that although 
what I had done in it had several times been very useful 
to him, I was “on the wrong path in treating of mytho- 
logy.” “ Mythology,” he observes, “ is very different from 
“philosophy. Myths spring up ato very early time and 
“their object is not truth, but fancy. They geverally 
“contain thoughts about the more important phenomena 
“of nature, and some of them are so old that they are 
“found in India and in Greece, and must therefore have 
“oxisted before these two nations and the two languages 
“separated, I know quite well that at a later time some 
‘of these myths were interpreted as if they contained 
“ philosophical traths, but that is the work of a much later 
“age, Therefore I think that to try to discover a deep 
“ philosophical meaning in the ancient mythology is a 
“mistake. . . » « You must work historically, and 
“follow the growth of thought step by step, but not mix 
“up different periods of literature. For instance, if you 
“were to put together all that occurs about Aditi in the 
“hymng, then in the Brahmanas and the Sitras, and in 
the Mahabharata, you woald do a really useful work 
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“help others by your jabours. But though there are 
“sparks of philosophical thought in the hymns and 
“ Brahmanas, the real philosophical work begins in the 
“ Upanishads only, and has to be followed up in the six 
“ systems of philosophy.” 

Monsieur Barth says that my interpretations seem to 
him much too complicated, and observes: “ ‘They imply a 
“ far reaching language of symbols and riddles knowingly 
“elaborated and admitting of explanation in all its par- 
“ticulars, Now it seems to me that trne myths—and 
“excepting the numerous and arbitrary identifications 
“ given in the Brihmanas, most of Vedic myths are true 
* mytha—are quite of another sort. They start from 
“a single avd simple fact, clothing it in a fancy dress, 
“ sometimes as a riddle, more often as a little story, which, 
“when once set up, grows and buds forth on its own 
“account and behalf, the original fact being soon lost 
“sight of. Hence the character somewhat spontancons, 
“ fantastical and irrational of all true myths; in a certain 
“sense they are self-made, not intentionally composed, 
‘and do not admit of a full explanation of all the par- 
“ticulars. . . . . Your system indeed reminds one of that 
* of Dupuis and Volney, who in the first quarter of the pres- 
“ent century redaced to a kind of stellar drama all the 
“ancient myths of the Western world. ...... But 
“Tam glad to add that if the system seems to me open 
“to many objections, the book is an interesting one, testi- 
“fying of much reading and learning, and of an uvre- 
“strained power of thinking, which command the sincerest 
“admiration. Such studies are very young amongst 
“Indian Pandits, and it is no wonder that entering untrod- 
“den paths, you have sometimes missed the way. The 
“ wonder is rather that at your first stroke you succeeded 
so well. The explanations of Dupuis and Volney are no 
‘longer held as troe; but their ingeniosity is still 
“admired, and your work is fully worthy to be compared 
“ with theirs.” 

About the real philosophical work beginning in the 

/“panishads only und aboot there being only sparks of 
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philosophical thought in the hymns of the Rig-veda and in 
the Brahmanas,—I would here invite attention to the mag- 
nitude of those sparks as seen in Professor Max Miller's 
well-known work on The Siz Systems of Indian Philosophy. 
Chapter IT. of that work establishes “the philosophical 
basis of the Vedic gods” themselves. Speaking of the 
Babylonian civilization, the learned author makes this 
general remark: “I do not speak here of philosophical 
ideas, for we have learnt by this time that they are of no age 
and of any age” (ibid.,p.45). Whathe has ssid about the 
highly philosophical thoughts on nimartipa which are found 
in the Br&hmanas and must have come down to them from 
the prior Vedic generations, and which are similar to the 
Logos philosophy of the Alexandrian school, is quoted and 
dwelt upon on pp. 270—273 of this work. He has pointed 
out that the Rig-veda bas its philosophical Tad Ekam or 
That One of Which the gods are but various names, and 
that this Ekam occurs in diverse places, viz., I. 164, 6 and 
46; III. 54, 8; X.129,2. It occurs also in VIII. 58, 2, 
which says that the Ekam has become all this (universe). 
“ Whatever is the age,” he says, “ when the collection of 
our Rig-veda-samhité was finished, it was before that age 
that the conviction had been formed that there is but One, 
One Being, neither male nor female, a Being raised high 
above all the conditions and limitations of personality and 
of human vature, and nevertheless the Being that was 
really meant by all such names as Indra, Agni, Matarisvan, 
nay even by the name of Prajipati, lord of creatures. In 
fact the Vedic poets had arrived at a conception of the 
Godhead which was reached once more by some of the 
Christian philosophers of Alexandria, but which even at 
present is beyond the reach of many who call themselves 
Christians” (Ind. Ph., p. 68). One of the names adopted 
by the Upanishads for Brabman is Purnsha, whose history 
goes back to the Purusha-sikta which is so old as to bo 
incorporated in the Rig-veds itself, and which presents the 
philoaophical idea that the primal Purusha that was offered 
up as an oblation in the beginning by the Devas has 
become the whole universe. The Bréhmanas say that the 
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Creator Prajipati alias Vievakarman, or the Sacrifice 
Deity Purusba Nar&yans, has, by performing sacrifice, 
become all this and surpassed all, and that he who per- 
forms sacrifice becomes all this and surpasses all. Sacri- 
fice Vishnu of three strides which denote his all-pervasion 
obtains for the sacrificer the same all-pervading power 
({Satap.-br., trans., I. p. 268; also IT. p. 155); and we 
also meet with sayings to the effect that the sacrificer 
becomes Prajipati or Vishnu himself. All this may be 
compared with the Upanishadic idea that Brahman, wish- 
ing to become many, performed tapas and has become all 
this universe and entered into it, and that he who knows 
Brahman becomes Brahman or quite similar to Brahman. 
As regards the question whether the object of myths is 
not truth, but faney,—Ruskin defines a myth thus: “Amyth 
in its simplest definition is a story with # meaving attached 
to it other than that it seems to have at first; and the fact 
that it has such a meaning is generally marked by some of 
its circumstances being extraordinary, or, in the common 
use of the word, unnatural.”* Prof. Max Miiller says: 
“TE all mythe are irrational, how could rational beings have 
invented them ? We may admit an infantia of our race, we 
cannot admit a period of dementia at the beginning of an 
evolutionary process of which we ourselves are intogral 
links, if not the last results” (Set. Myth., p. 72). And 
he lays down this axiom: “The first principle is that 
there must be reason in mythology, and this principle, 
even where it cannot yet be substantiated in every case, 
should be retained as a postulate for the guidance of all 
students of Comparative Mythology ” (Zbid., p. 830). ‘I'hus 
there most be some hidden meanings in myths as in riddlos. 
The Vedio literature discloses a great fondness for myths, 
riddles and enigmatic sayings, and “we learn from the 
Brihmanas thet at certain sacrifices riddles formed a 
recognised amusement of the priests” (Zbid., p. 82). The 
Rig-veda in the main and the Bréhmanas are the literature 
of persons who worshipped the gode by means of sacrifices; 
“® Vide the artiole on “Greek Myths,’ reprinted in the Luternationel 
Library of Famous Literatare, p, 430. 
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and if “we must remember that the sacrifice on earth is 
often en imitation of phenomena in the sky and vice versd ” 
(Ibid., p. 582), it cannot be wrong altogether, historically, 
to try to show that many of our ancient myths connected 
with the sun, moon and certain important stars have sacri- 
ficial and therefore old religious traths for their hidden 
meanings ; that the riddling and myth-making trait of the 
Vedic period came down to the later period also ; and that 
as the age of the stories found in the epics and Purdnas is 
subsequent to the age of the principal Upanishads, it is 
not strange that many of those stories have Upanishadic 
truths also in them. Some of those stories are amplifica- 
tions of Vedic myths, or new ones built upon Vedic names 
and Vedic enigmatic sayings. Not any claborate philo- 
sophy, but the elementary truths of religion—soch as the 
conquering of the senses and Avidya, right coudact, devo- 
tion to and spiritual regeneration through Vidya, worship 
and realization of the Infinite Self conceived as always 
present in man, concealed in the heart inside, and seen in 
the symbol of light, such as fire and sun, ontside—have 
been sufficient to explain the esoteric meanings of these 
stories, while, generally speaking, their language of sym- 
bols and riddles is limited to puns and puzzles of a kind 
that may naturally be expected in a flexible language liko 
the Sanskrit, to the use of the names of Devas and Asuras, 
the powers of light and darkness, for the personified good 
and bad inclinations of man, and to the riddles arising 
from the senses being distinctly called Dovas, Visve Devas, 
Beven Rishis, &c., in the Brdhmanas and Upanishads, and 
from the double meanings which the names of Asura, 
Danava, Daitya, &c., were capable of assuming in the 
hands of the myth-makers ; so that many a Puriinic charac- 
ter who is outwardly a demon conquering the Devas is 
inwardly a good being subduing the senses. 

These stories must have assumed their present forms 
long after they had been in currency as marvellous 
legends, believed ic by the credutous populace literally, 
and undergoing a process of additions and amplifications 
in their outward aspects without always an inner meaning 
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aspect as the priests Angirases who are Vipras,aleo sometimes 
called Seven Vipras (fur instance Rig Veda III. 81, 5). 
It is probable that the Seven Iishis spoken of in Rig Veda 
IV, 42, 8, as being our Fathers, are the Angirases, who are 
the first that are mentioned as our Fathers in the verse :— 
Angicaso nah pitarah (Rig Veda X. 14, 6). 

Therefore, the Seven Hishis who lead our Lady to dhravaté 
or starship as the shy star may be taken to be the solar rays 
as priests. ‘lhey see that, when the celestial bride Rohint 
weds the sun, she merges in his light and becomes invisible 
to us, out of the shyness of her modesty; and so they, aa 
Priests officiating in the weddivg, feel bound to give a per- 
mauent shy form to such a chaste modest wife by making 
her the regent of the shy star in the KrittikAs, which are 
near to Aldeberan Rohini. If the shyness of a wife, repre- 
senting her modesty or chastity, is the dhruvata, permanent, 
immortal, divine quality that is wished to be seen in the shy 
star of the Krittikas, the other six stars that embrace and 
kiss her so fondly wnst be taken to represent the wife’s 
other good qualities, such as kindness, charity, &c., which 
can only shine well if there is chastity in her. Therefore 
chastity is prathaind, the tirst or most essential quality of a 
wife ; and the newly married wife is taaght to cherish it as 
a heavenly quulity, by seeing: the star of chastity. 

As this verse does not occur in the Rig Veda, it may bave 
been composed when the point of the verual equinox had 
preceded from Aldebaran Rohini to the Pleiades Krittikas, 
and when therefore the latter had become the first of the 
asterismeasinthe Taitt. Brahmana LII.1,1. So ofall the 
shy stars in the heavens, the selection of the one in the 
Krittikas to represent Arundhati may be due to the rank of 
the Krittikas as the first of the asterisms in the time of the 
Yajur Veda. 

Be the chronology of the verse as it mey. Its poetry ia, 
as above explaived, the old theme of the Hig Vedio wed- 
ding of god Tvashtri’s daughter, the etar Rohint. Her 
shyuess or invisibility at the time of her solar conjunction 
‘an important annoal phenomenon as bringing beck the 
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gun from winter to the bright vernal and summer days— 
seems to have been a favourite theme of poeta, both Vedic 
and Puraaic—a theme which in the first Volume I have tried 
to detect (1) in the disappearance of Urvasi from Purfravas 
to join the Gandharvas, (2) in the name Ahal-ya, ‘She who 
merges in Day,’ of the Subrahmanya formula, in converting 
whicb into the story found in the Balakanda of the Rima- 
yana the poet of it has taken cure to bring out Ahalyd’s 
invisibility, (3) in the disappearance of Queen Bheki from 
King Partkabit, and (4) iv the name Adrivyanti, the daugh- 
ter-in-law of Vasishtha. Of course, though the pheuome- 
non is the seme, each poet has read it in his own way to 
illustrate some truth or other, just as in the verse in ques- 
tion it was utilized to illustrate the shyness of modesty, 

If, as I fancy, the verse in question implies all thnt is 

stated above, there must have been in existence at its time 
a detailed myth or legend which it shadows forth in the 
manner I have tried to explain. One of the ingredients of 
myths is @ play upon words. What is the etymon of 
Arondhati? Our dictionaries read the name as A-raudhati, 
and say that it meaus na rundhati, ‘she who does not 
restrain, besiege, or overpower,’ Rundliti is from the 
root radh. There are two roots of that name, one rudh 
to redden and the other rudh to restrain, &c., with 
randh as its another form. As bright red colour, such 
as that of the flame of fire and of the sun who is 
the fire in the sky, is restraining, pressing, overpower. 
ing, 4.¢., dazzling to the oye,* the same rot rudh may 
have branched off into two, one meaning tu redden and the 
other to restrain, &c. Now, Rohini, tho red (star) is from 
roh, which is another root meanivg to redden, and which 
has for its variant the same rovt rudh from which, us above 
shown, rundhatt is derived. ‘Therefore the story which the 
mantra implies as to how Arundhati was made the shy star 
of the Pleiades may (this 1 pat asa theory) have included 
this verbal kamatkriti or poetical charm, namely that 
One awakened from sloop feels his eyes dazzled by lamplight, and 
the stronger light of the sun is always dassling. 
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at all other times Rohini the Red ia Rundhati or one 
who presses on our eyesight by her red colour, but at 
the time of her marriage with the sun she is A-randhatt, 
not pressing, not restraining, for, being now heliacally set, 
sho is not visible to us, and her light is not strong enough 
to restrain the sun. She does not want to go against his 
light, but as a shy modest woman she goes into hia shadow 
or light and becomes invisible to us. In other words a 
chaste wife is always one in mind with her husband, and if 
that hushand is as brilliant in his good qualities as the sun 
is in his light, he will never give reason for any duality of 
tind between him and her. As sbe leaves ber parental 
roof and comes under the roof and protection of the hus- 
band she merges in him. Inasmuch as Rohint thus be- 
comes A-rundhati by the shyness of her modesty as a wife, 
the Rishis are pleased with her and perpetuate her shy 
aspect by making her the shy star of tho Pleiades.* 

In Gobhila’s Grihya-sitra I, 3, 10, the newly married 
bride, whou seeing the star Arundhati, is made to address 
her thus :— 

Ruddha ‘ham asmi, 
‘Tam restrained." 

In this enigmatic expression, there is a play upon the 
words A-rondhatt nnd ruddhi. What is it that restrains 
the bride? I hope no bride will take exception to my put- 
ting the sentiment intended as being most probubly this :— 








*Thore is the word Arontuda (aram-tuds) which means that which 
gives pain to the flesh (aritmelii marmani tudati). If likewise Arundbatt 
ean be read aa Aram-dbatt, and if dhatt can be explained away as an arch- 
aic form of dadhati, Arandhatt would mean ‘she who bears the flesh or 
red colour'--nn appropriate name for the red star Robin’, who a9 8 verbal 
damatkirn becomes A-ruudhat! at the time of her wedding. In Apte’s 
dictionary ara ia put down as one of the names of the sun, who is aleo 
called aruna and arnsha, the tawny or red. Thedawn in called arasht, the 
tawny or red. But in the liet of the asterisms in Taitt. Br. IIT. 1,48, the 
stars of the Magbé astcriam are characterized as Anaghis, Agadis sad 
Arindhntis; and xineo the first two names are formed by the negative 
prefixes nn and a, and mean ainlers and malady-lees, the third name 
also wust be taken as being used there with the negative prefix a asa-ron- 
hat, not restraining, not troubling. So our grammarisna sre justified in 
their derivation of Arundhatt aa A-randhei!. 
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© A-randhat! or ‘thon who dost not restrain, overpower or 
go against’ the light or wish of thy husband—dost not 
besiege him to give thee this ornament or that gaudy dress, 
but art always modest, contented, and cheerful—with chas- 
tity as thy priceless ornament! Though thou art a shy 
star, Iam restrained—bewitched—by the brilliancy of thy 
moral grandeur; by having thee as my model, I am res- 
trained by the moral restraint or obligation to perform 
steadfastly the duties of a good chaste wile. 

Apte’s dictionary says that Arnndhatt is one of the stars 
of the Pleiades, as indeed the mantra in question leaves no 
doubt whatever about her being so. But popularly now a 
small star dimly visible near the middle star of the tail of 
the Great Bear is considered to be Arundhati, attending 
upon that middle star which is considered to bo Vasishtha, 
her husband; and this view the Vakaspatya dictionary 
aupports on the authority of Varahamihira’s Brihatsamhitd, 
This shows that taking the seven stars of the Great Bear 
to represent the organs of the senses in the head, which 
are the two eyes, the two ears, the two nostrilx, and the 
mouth, making a total of seven, and which according toa 
text in the Brihadfranyaka Upanishad JI., 2, 3, are Seven 
Rishis, a shy star near one of them was named Arnndhatt, 
to represent among them Vak as the Eighth, who, as the 
same text says, is holding communion with Brahman (Broh- 
man& samvidand), vide the essay on the Seven Jishia, in the 
firat Volume, where I have shown that the Mahdbharata 
bas metamorphosed Lady Vak, of the text of the Brihndd- 
ranyaks, as Arundhati as the only Brdhman woman among 
the group of the Seven Rishis. As among other things 
Brahman means the Brahma priest (Vol. I., p. 405), and as 
according to Vedic idea, Vasishtha is the famous Brahmi 
priest (Vol. I., p. 42), the middle star of the tail seems to 
have been named Vasishtha, with the shy star near it per- 
sonified as Vk Arundhati as if holding communion with 
Brahman; and as Vak is Vidyé, Lady knowledge, the 
bride is required to see the star that haa thua been made to 
symbolize chastity as the highest knowledge of woman. 
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The change of Arundhati’s place from the Pleiades to the 
Great Bear seems to me to have taken place in an age subse- 
quent to the Vedic period. 

Whether the modest lady be in the Pleindes or in the 
Great Bear, she is the reflex of the blashing, modest, golden 
Dawn; who is Dawn Celestial in the golden star Alde- 
beran Rohini, who being Brahm, ie,, dedicated to Brahma, 
represents Vidyi; and Brahmi as she is her identity with 
the Dawn may be detected in the fact of the early morning 
or dawn time being called Brihma-muhirta. In India 
married women rab themselves with saffron, Is this in 
imitation of the golden colour of the Dawn and of the star 
Rohint ? 

Some of our marital Mantras look as if they were com- 
posed to liken the wedding of the bride here to the celestial 
wedding of that star under another name, Siry&. In many 
places the Hig Veda alludes to the wedding of Sirya; and 
Stry4, from meaning the celestial bride, has come to mean 
the bride in general. 

One of the Mantras of the Tritt, Ekagni-kinds, and 
which is the same ns Rig Veda X., 85, 40 and 41, says that 
Soma the first wins the bride and gives her to Gandharva, 
the second, who, taking her, gives her to Agni, the third, 
who, taking her, gives her to the human bridegroom, the 
fourth, who becomes her husband. This, in my opinion, 
indicates that the bridegroom should regard his wife as 
being virtually the celestial goddess and bride, the star 
Rohini—as being Vidyd herself—come in procession from 
heaven through the hands of the gods themselves, Let me 
interpret her procession thus: (1) The moon Soma, being 
the lord of stars and being very fond of Rohini (Vol. L., 
p. 212), has preference over the others; so, a8 the glurions 
moon of antamn, he finds her in night and wins her as the 
abundance of harvest; (2) then at the end of the night 
half of the year, he gives her to Gandharva, who here seems 
to be the sun, when the latter comes in conjunction with 
her, for him to find in her that fruitful heat sud rain which 
resuacitates the life of winter-beaten earth ; (3) when. she is 
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thus heliscalty set,the sun, let it be faucied,transfers ber divi- 
nity asthe shy, modest, chaste lady into the hands of his con- 
jenctionel priestly rays whose collective light may be taken 
here to be personified as the heavenly priest Agni (for Agni 
is Hotri, Ritvij and all the priests pnt together—Rv. 1.94, 
6) ; and (4) this heavenly Agni, entering into and glowing 
as the sacred fire in whose presence the wedding takes 
place, throws his sanctifying rays on the human bride as if 
infusing into her the aforesaid divinity of Rohini brought 
by him, thereby making her virtually the celestial bride, 
and gives her to our bridegroom. 

Thus the bride is to be regarded as n heavenly gift come 
from the gods, for by means of another mantra (Rig Veda 
X., 55, 86) the bridegroom addresses her:—Mahyam tvi 
dor garhapatyaya Devah: ‘The gods have given thee to 
me for the lordship of the house.’ And if the bridegroom is 
made to look upon his wife as the celestial bride, she in her 
torn looks upon him as one who is born from tapas, for the 
Taittiriyans have incorporated in their marital mantras the 
first two verses of Rig Veda X., 183 (vide the Ekagnikdnda 
T., 11, | and 2); in the first of which the bride addresses 
the bridegroom to this effect :— 

I found thee to be born from tapas, to be developed from tapue, 
to be contemplating in mind. Bestowing offspring and riches here 
be thon, who longest for offapring, born with (thyself as) offepring. 

The original of the last part is:—prajdyasva prajay& 
putrakima. The idea is that the father himeelf is xs it were 
born or reproduced as song, and so in the namakarana or 
name-giving ritual the father addresses the child by a Vedic 
verse ending with :—satm& vai putra n&misi:— thou art 
myself called son.’ I think the expressions ‘born from 
tapas’ and ‘developed from tapas’ qualify ‘thee,’ the 
bridegroom. But if we construe the first pert as: ‘I found 
thee to be contemplating in mind him who is born from 
tapas and developed from tapas,’ there seems to be in it 
an allasion to the tepas-bore Son of Prajapati. In return 
the bridegroom addresses the bride by the second verse to 
this effect :-— 
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I found thee deeply contemplative* and to be wiahing for 
maternity. Become thou in reapect of ma an exalted mate; f and 
be thou, who longest for offspring, born with (thyself as) offspring. 

Thus the qualification necessary for entering into wed- 
lock ia to be born from tapas, knowledge or righteousness, 
and to be deeply contemplative. Of what? Evidently of 
the serious moral responsibility of wedded life. The 
husband and wife ought to be highly moral and religions 
not only for their own sake, but also for the purpose of 
infusing their spirituality to their issue. The object of 
marriage is not to satisfy lust, but to get dharma-praja, 
righteous offspring, which requires good heredity. The 
Grihyasitras of Apastamba lay down this vrata for the 
wedded pair, viz., that for three nights from the firat day 
of the wedding the husband and wife should eschew salt and 
spice aud sleep on the ground, putting a stick called Gan- 
dharva-samit as a barrier between them in their bed and 
observing brahmakarya, which here is explained to mean 
strict celibacy. Thus atthe very outset lust is to be con- 
queved under » severe test of temptation.} And at the 
second half of the fourth night the stick is removed, and 
when removing it, Gandharva Visvévasu, who was supposed 
to have been in it spiritually, is besought (by a mantra of 
the Ekagnikanda, and which is the same as Rig Veda X. 
85, 21 and 22) to leave the bride and unite her to her 
husband and seek another [damsel not yet married 
whose virginity is to be guarded] in her parental honse. 
As go, among other things, means Vik, and os Vik 
is the goddess of knowledge, this Gandharva may be 
viewed as the holder or guardian of Vidy&é in the 

* Deeply contemplative.—'Tho original ie didby4nam, 

+ Mate—The original is yuvati, young woman ; but yuva, young man 
and yavati, young woman, are derived from yu to unite or join together, and 
seem to have originally meant man and women joined or matobed together. 


and as this generally takes place when they bare attained their youth, 
the name came to mean young, 

{In these days of iofant marriage, simply the Mantras are repeated, 
the stick ia placed somewhere and the bride and bridegroom eleep in 
different rooms. lam speaking of the custom in Southern Indis, where 
thank Heavens the nuptials are put off till after the girl's puberty. 
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latter’s aspect as brahmakarya in the pare virgiuity of the 
bride. It should not be supposed that brahmakarya is lost 
after marriage. Brahmafurya euters into all approved 
conduct in any state of life. There are Purdnic texts to 
say that even a married man who is true to the marital 
yow and not lustful is brahmakarin. The Gandharva, when 
leaving the stick, transfers the guardianship of the damsel 
to her husband who, by the wedding, has become grihapati, 
lord of the house, but as this grihapati and his wife sre 
expected to maintain always the sacred fire in the house, 
that fire Agni is the spiritual lord of the house, as indeed 
he is called Grihapati. I have shown in the first volume 
that this Agni is symbolic of the Supreme Self, who is 
Sarvaotarah and the fountain of morality and goodness. 
If the husband and wife realize Him as their spiritual 
Guardian or Governor, and always do right and good 
according to His dictates, and offer their act to Him as 
a lesson learnt, practised, and delivered, they woold make 
themselves His worthy children afid worthy students sport- 
ing along in the world in a buoyant, joyous, felicitous 
spirit. © 

The period of three days which is to be devoted to 
celibacy in wedlock is the lowest period prescribed for the 
vrata, The Grihyasitras of Asvalayava (I. 8, 10 and J), 
in prescribing the same vrata for three nights, say that it 
may be continued for twelve nights, and that, according to 
some teachers, if itis kept up for one year, the son that 
would be born would be Eka Rishi, the one (matchless) 
seer. In this there way be un allusion to the vrats of tapas 
or austerity observed by Prajapati for one yeur before His 
Son Rudra of eight names aud forms was born (vide Vedic 
stories explained in Vol, I.,—that Son Pr&japatya who is 
called Ekarshi, the One Seer, in the ledvasya, ‘hat Son 
iain the heart’s womb of all, loving them all as Himself, 
by realizing whom the knower ought to effuse himself as 
all the creatares that should be loved by him as himgelf. 
That is his spiritual birth—that, his praj or offspring. 

Universal celibacy being impossible, for if it can be 
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practised the whole mankind would become non est ina 
-single century, marriage or in other words householdership 
is a sacred institution conducive on the whole to the moral 
excellence of mankind. Man and woman, by marrying and 
getting children and grand-children, and by social relation- 
ship with the members of the several families with whom 
they and their brothers and sisters and cousins and all 
their children and grand-children would be connected by 
marriage, would have a wide field for the exercise of har- 
monious conduct and of fortitude, love, pity, kindness, 
charity, hospitality, philanthropy, &c., in overcoming diffi- 
culties and temptations ; in bringing up their own children 
and the children—sometimmes left orphans—of their poor 
relatives; in tending the sick among them, foregoing com- 
fort and sleep for days and nights together; in showing 
sympathy and help in sorrow and distress; in inviting a 
large concourse of relatives, friends and guests to share 
their joy and partake of their food on festive occasions such 
xs those that are laid down by the Grihya-sutras and by 
local customs ; in short in many other ways tou numerous to 
be enumerated here. A proper discharge of all the duties 
of the married life will change the self of selfishness into 
the enlarged self of unselfishness, and prepare man or 
woman to realize Our Father, the Supreme Self, who loves 
the wholo universe ns Himself, and for the sake of whose 
Love, and not for anything else, wife, children, and all 
things become dear to the kuower ‘tide the Sermon on Love 
in the Brih. Ar, Up. II. 4). In becoming the katumbin or 
family man, man should always bear in his mind Our 
Father who is Visva-kntumbin, whose Consort is Him- 
self as Vidya, for it is said that He doubled Himself as 
Husband and Wife,* and who is Himself the One-Mani- 
fold Son, for it is snid that He Himself was born as the 
universe and entered into every creature and thing. This 
Unity of God has been explained in the essay on Creation 








“To this iden may perhaps be traced the Purdaio picture of Siva aa 
Ardbandrtsvora, half male and half female. A Purdnic text says the same 
of Vishnu :~-Naranirimayo Harih. 

4) 
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in the first volume. Similarly it is said :—Ardho vi esha 
Atmanah yat patni (Taitt. Br. ITI. 3, 3, 5):—* One's wife is 
indeed the half of himself, snd :—Atma vai putra namasi: 
“QO son, thou art myself called son.” In other words father, 
mother, and children should be one harmonious unity of the 
homestead, and such nnities of all homesteads should 
become one grand anity by the bonds of the love of our 
common Father. The wife should be the personification of 
Vidyi, and her husband and children should so behave 
themselves as to be fit to be called Vidyd-pati and Vidyi- 
putras, There are texts fonnd in the metrical Smnritis to 
the effect that the bride is Gaurt or Rohivf. 1¢ is true that 
those texts belong to the age when the custom of girl- 
marriage at her eighth or ninth year—at ull events before 
her puberty—had come in vogue; but the thing to be 
noticed is the bright divine name of Gauri or Rohint by 
which the bride is called. Daring the marriage she and the 
bridegroom become privileged personages, clovated to 
divine rank, and spoken of as Liakshii and Visheu. This 
may be taken to indicate that they are expected to realize 
the Supreme Dampati or Jagat-Pitaran that uve concealed 
in the eave of their heart. 
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Immediately after the mantra about Arundhati, the 
Ekagoikcinda has the following Gayatri verse about Sada- 
saspati :— 

Sadusaxpatim Adblntam 
priyum indrasya kimyam 
anim medhim aydsisham 

Tappronch th: Erodigious or Wonderfal Lord of the (sacritiical) 
hall, who is the yiver of wisdom or insight, and who is dear and 
desirable to Indra, 


‘This is verse 6 of Rig Veda [. 18, the preceding verses 
of which are about Brahianaspati. Haradatta takes Sada- 
suspati to be either a deity of that name or Agni himself, 
the lord of the sacrificial hall, who is dear or desirable to 
Indva because the Soma drink wished for by Indra is in 
Agni’s gift. In Rig Veda V. 28,2, Agni is addressed thus: 
‘Tvam hi Satyo Adbhatak:—Thou art indeed Truth Wonder- 
ful. Inthe Agni-upakhyioa which forms part of the Armya- 
parvan of the Malibhirata, and which gives tho genealogy 
of Agni in the form of his bemg himself his sous and grand- 
sous consisting of the soveral kinds of Aguis and other 
objects connected with suvrifices, Adbhuta is mentioned as 
one of the Agnis, the son of Agni Suhas, Valour; aud the 
commentator thercon quotes this Srati: Sahasas putro 
Adbhutah. In the Hig Veda I, 40,2, Brahmanaspati is 
called Swhases patra, son of valour. Prof. Max Miiller, at 
pages 825-82) of his Contributions to the Science of Mythology, 
has shewn that Brabmanaspati, lord of words or prayers, 
alias Brihaspati, is one of the aspects of Agni. ‘The Skauda- 
upikhydua which is in continuation of the Agni-upikhyiua, 
and whieh forms the Adhydyas 222—~231, of the Aranya- 
parvun, is about the birth of Skanda alias Kumara, with 
aix heads, us the son of Agni Adbhuta, and about his 
becoming the general of the army of the Devas. ‘The verse, 
I. 18,6, about Sadusaspati, is one of the Vedic texts upon 
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which the Itihdsa stories about the birth of Skanda seem 
to be based. I take Agni Sadasaspati to have developed 
into the Son God of these stories, the general for whose 
birth Indra, the head of the Devas, is stated in thom to have 
ardently wished, and who with his six heads is Adbhuia, 
Prodigious or Wonderful, 

The idea of the Itihdsa stories that Indra and the Devas 
were in need of a sendinya or general for their army aud 
ardently desired for his birth seems to have been elaborated 
from ‘ priyam Indrasya kimyam ’ of the verse in question. 
Tudra is the most valourous god of the Rig Vedu. In one 
of the martial hymns, X. 108, the Deva-sends or armies of 
the gods are spoken of thus :— 

Indra is their netri, Jender; tet Brihospati, Dakshina (Largess), 
Yajiia (Sacrifice), Soma go forward in them (pura ctu}; let the 
Maruta go in the van of the demolishing and victorious Devusenis 
(verse 8). 

Even in some of the Upanishads ludra is the Supreme 
Deity ; but in the subsequent period he became one of the 
loka-pilas, i.¢., the king of the loka called Deva-loka, with 
Bribaspati as his priest. Dakshina, Yajiia, Soma and 
Brihaspati, who is an aspect of Agni, are sacrificial deities, 
and their going forward in Indra’s armies consisting of 
the Marots, who are the Devas, indicates that the 
Maruts are the powers of righteousness aud knowledge, 
exhibited in the metaphors of the rain-prodacing solar rays, 
having the sun as their leader. They conquer the powers 
of darkness, of baduess and sin, Of the sacrificial deities, 
Agni is very important as being the flag of Sacrifice. 
He is Rakshohé, killer of Rakshax or YAtudhdnax, beings 
representing falsehoud and sin (itig Veda X. 87; wide 
p. 67 of Vol. 1,), In his aspect as Rudra, he is known even 
in the Itig Vedu (Vil. 46) as a warrior having a firm bow, 
discharging swift-flying urrows, and tigmayudha, having 
sharp-peinted weapons. ‘I'his aspect of him is, among other 
aspects, emphasised in the Rudradhyfya of the Yajur-veda 
(faitt. Sam. IV. 5). He is there culled uot only the god of 
bow aud arrows, but also Seninya, the General. Hig-veda 
1, 189, 1: ‘Agne naya supathé,’ &c., asks Agni to lead us 
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in good path, and war with and conquer our sin, the 
crooked-goer, It ix true that iv the Rig-veda Indra is the 
most heroic god, but when in the verse in question (1. 18, 6) 
the same Jig-veda says that Agni Sadasas-pati was kamya 
even to Indra and that he is Adbhuta, Prodigions, it became 
eusy to suppose that Judva and the Devas were in need of 
that aspect of Agni according to which he is sahasas-putra, 
son of valour, prodigious, aud the most powerful soninya 
or general, leading the army of the gods to victory in the 
good path of righteousness, as his identity with Brahmanas- 
pati, lord of prayer or kuowledge, well befits him to do. 
Moveover, even in the Vedic period the indriyas, senses, had 
begun to be culled Devas or Visvedevas (vide Vol. I., p. 250), 
and go Indra seems to represent in many Puranic stories 
the lord of the senses which, whon religiously trained to 
find in everything the hidden Child Antaryémi whose 
symbol is Agui, must have Agui, the Fire of Kuowledge, as 
their Geveral iu order to pus down the Danavas, the dark 
passions. 

Kamara is called Agnibhih, son of Agni, while one of 
the versions of the Itihdsa stories about his birth depicts 
him us the sou of Rudra. ‘There is uo contradiction in this, 
for Rudra iy one of the aspects of Agni. Indeed the 
Skanda-upikhyiua clearly speaks of the identity of Agni 
and Rudra in two places. Jn the Vedic stories explamed 
in the essay on Creation (Vol. L., pp. 484 and 485), Rudra 
of eight names und forms is born as the Son of Prajapati, 
and his niuth aspect, which is all-pervading and which has 
entered into ull forms, itself without any form, is Komire, 
the Child Antaryimi, and 1 have tried to show that that 
Child is identical with Hiranyagarbha, and that He aud 
His Father Prajapati ave identical. Whereas in the Vedic 
stories Rudra is the Son God, the Itihisa stories depict 
Rudra alias Agni as Father getting Skandu as His Son— 
the Father Himself born or manifested as Son. Thoy may 
well do so, for one of the Vedic stories about Creation, viz., 
the Satapatha Brahmana (X., 2,2, 1, quoted in Muir LV. 
p. 28) identifies Agni with Prajapati, and among the Vedic 
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gods Prajépati is pre-eminently Father. In the Svetasvatara- 
upanishad, while one part of it (IV. 12) says that Rudra ia 
Hirazyagarbha, whose birth (or realization in one’s own 
heart) must be seen: ‘Hiranya-garbham pasyata jaya- 
manam’ (vide Vol. L., p. 461), another part (IIL, 4) has this 
variant of the aeutence, viz., ‘ Hiranyagarbham janayi- 
masa pdrvam ’ :—* He (Rudra) begat Hiranyagarbha in the 
beginning.’ The former reading occurs also in the Mahé- 
nérayana-upanishad X. 8. ‘Tuking the two readings to- 
gether, there is the paradox of Rudra being Hiranyagarbha, 
and yet at the same time the father of Hiranyagarbha. We 
will see further ou that the Itibisa sturies indicate the 
Son God Skunda «lias Knmira to be Hiranyagarbha. 
Indeed, oue of them, viz., the Skanda-upikbydna clearly 
addresses Skauda as Hiranyagarbha, and if Skandw is 
identical with Agui ur Rudra, and yet at the same time he ix 
the son of Agui or Rudra, this paradox must I think be taken 
to mean simply that Agni is delineated in these Ltilisa 
stories in the aspect of Father Prajipati who is Svayumbhu, 
Self-born, the Father tnunifesting Himself as Son, the 
Child Antaryami in all creatures, 

As the Sun God Kumara of the Itihusu storics is ideuti- 
cal with the Vedic Sou God Kudva, the npparent indelicate 
particulars found in them in one form or another appear to 
be an imitation of similar particulars fuaud in the Vedic 
stories about the birth of Rudra, and explained in the first 
volume. ‘he indeticacies vanish when the inner meanings 
are realized. 

Out of the Itihisa stories, I stall take up first the 
story of the Skanda-upékhyanw, Aravya-parvan 222—231, 
above referred to. As that story svems to be tle same us 
the Itihasu referred to by Haradatta in his cummentury on 
the Vedic verse about Arundhati, aud is, in my opinion, » 
riddle evolved by putting « different construction upou that 
verse, therefore before narrating the story, I shall devote a 
few lines as a preamble to show why and by what infurences 
a different construction was put on the verse. 

The original meaning of the verse us explained in the 
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essay on Arundhati may be briefly recapitulated here 
thus :— 


Inasmaoch as the Seven Rixhix (the solar rays as the seven 
priests) led Arundhati (the star Aldebaran Rohini at the time of her 
marrying the wun when she merges in his light us if she ix shy to 
show herself} to attuin dhruvati, starship or stability, as the first 
of the [seven] Krvttikfia (ax the sly «tar of the Pleiades), the 
[other] six (scars of the) Krittikiy bear mukhya-yoga, union of faces 
(in the act of kissing her on face). May this our bride prosper as the 
eighth of them. 








Tn that essay 1 have given reasons for identifying the 
dhravata conferred upon Arnudhatf to be the starship 
of the shy stur in the group of the Pleiades. T also stated 
there that in an age subsequent to the Vedie period the 
soven stars of Ursa Major or the Great Bear were 
looked upon as personifications of the two eyes, the 
two ears, the two nostrils, and the mouth, total seven, 
spoken of in the Brihadarnnyaka Upanishad II., 2, 3, 
as the Seven Rishis, with Vak, Speech, as the eighth 
among them; that in the Mahablitrats story about these 
Seven Rishis she who is Vak in that Upanishad is 
exhibited as Arandhati, the only Bi: 
among the Seven Réshis; and t 
of the seven stars of Urxa Major w; 
dhati. The change af Arund 
to the Gr ave taken place, loug before the 
Itihasa story arose, for in my opinion that story has arisen 
by looking upon the shy star in the Great Bear as the 
Garuvati attained by Arundhati. The express meution of 
dhravatd or firmness of character in respect of Arundhati 
and the fact that the Seven Rishis of the Great Bear keep 
ouly her wear them, seem to have led to the supposition 
that all the seven ladies of the Vedic verse were their 
wives, that they saw reason to question the chastity of 
six of them, and that therefore they divorced and drove 
them out, keeping only Arundhati near them. There can 
be no idea vf unchastity of married women without a 
male’s figuring as a jara or lover. Whom could the Seven 
Rishis suppose the lover of the six Krittikas to have been? 


hn or Brthinan woman 
2oxhy star near one 
fixed npon as Aran- 
plice team the Pleindes 




















Bear must 
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Even Agni, for, according to the Vedic calendar, he is 
the devata of the astcrism Krittikis; aud the poet seems 
‘ to have thought that he may well depict Agni as jira 
in this connection, because in the Rig Veda Agni is called 
the jira of maidens and the husband of matrons (jéirah 
kanindm patir janinim, I., 60, 4), and the jira of dawns 
(VIL, 9, 1). 1t being well-known that Agni’s wife is 
Sviha, it was. I think, supposed for the purpose of 
evolving Agui’s jaratva that without loving Svihi his 
mind was upon the wives of the Seven Hishis, that, flying 
in the form of the she-bird Vinat&é to where Agni was, 
Svéiba personated six of the wives one after another, except 
Arundhati, and had Kumara of six heads born as Agni’s 
gon, that soon a scandal arose of the poor innocent person- 
ated six wives of the Rishis being really the mothers of 
the child, and Jed to their divorce; and that when the 
child came of age, he administered justice by conferring 
upon them and Vinati the starship of the seven stars 
of the Pleiades, and by compelling his father Agni to 
have Svitha only as hia wife. Thus, by reason of the 
Krittikis being dhrnvas, stars in the heavens, which 
as syinbolizing the immortal state cannot be had by 
sinful creatures, the stary ix so dexterously constructed 
as to show in the sequel that the persounted ladies 
also are as pure and firm in their chastity asx Arnn- 
dhati, and are dhravas, stars, like her. 1 feel no doubt 
that Vinati, whom the story adds tothe gronp of the 
Pleiades, in order to make the number seven of it complete, 
is the shy star of that group, for Vinaté means ‘she who 
is modest,’ literally bent (with vinaya). Vinati is well 
known as the mother of the famous bird Suparna (ride the 
beautiful story about her unjust slavery, her truthfulness 
and rectitude, aud her ultimate triamph, in the essay on 
Suparna in the first volume); and the selection of this 
significant name by the poet, out of all other names of 
older stories, indicates that he was aware of the original 
meaning of the Vedic verse and of Arundhatf’s star- 
ship as the shy star of the Pleiades, but that as she wus 
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subsequently located popularly in the shy star of the Great 
Bear, in order to suit that fact he felt himself free to give a 
new meaning to the verse, selecting Vinat& as a fit substi- 
tute for the place of Arundhati in the Pleiades. And then 
the Mukhya-yoga of the Krittikas seems to have been taken 
to meun tiwir position us the first of the asterisms—an aster-~ 
ism which hus for ita devaté Agni who in the Brihmanas ia 
called the first aud the face (mukha) of the gods (vtde Dr. 
Hang’s note on the first sentence of the Aitareya Brihmana), 

The changed meaning of the verse, as may be inferred 
from the Ltihisa stury, would be this :— 

‘The Seven Zishis had seven wives called collectively Krittikas, the 
first of whom was Arundhati, but when they [divorced the six others, 
wont to where the Greut Beur is, became the seven stars of it, and] 
made Arundhatt the why stur neur them, the [injured] ladies [had 
their incoconce established aud} became the stars of the Pleides, the 
first among the aaterisms. 

As Agni’s love of the Dawn is spiritual, the idea that 
like a jira he cast his mind on the wives of the Seven 
Rishis is » riddle which must have an esoteric meaning. 
We have seen that the senses are called Hishis or Pranas, 
Their number is sometimes mentioned as seven and some- 
times as five. In the Sataupatha Brihmana (referred to 
at p. 29 of this essay) in which Agni is identified with the 
Creator Prajipati, it is said that the Rishis were Prinas 
and performing tapas became seven Purushas, that those 
soven Parushas became one Parusha called Prajipati alias 
Agni, and that Agni porfurmed tapas, created offspring 
(the universe) by himself being born as many, aud offered 
himself as an oblation into the fire. The esoteric signifi- 
cauce of this riddle must be some such thing as that 
stated in Vol. L., pp. 417 and 41%. These Seven Bishis 
or Pranas are clearly indicated in the Brihadaranyake 
IL, 2, 8, already reforred to, to be the two eyes, the two 
ears, the two nostrils, and the month. In the Vedic 
ritual these are designated the Seven Sirsbanya Prinas or 
Vélakhilyas (vide Vol. 1, p. 249). They are Sirshanyas 
because they are all located in the head. The Kh&ndogya- 
upanishad I. 13, in mentioning the number of the Pranas 

& 
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as five, identifies them with the eye as son, ear as moon, 
speech as fire, mind as parjanya, rain, and viiyu or breath 
as Akisa, and calla them the Five Brahma-Purushas, In 
explaining the Puranic story of Rishi Maudgalya’s be- 
coming five youths to love Na/Ayani, I stated that the 
knower becomes “ all-eye, all-ear, all-spoech, all-miud, all- 
breath to love Vidya” (Vol. 1., 505 and 506). In explaining 
the story about Linga worship, the wives of the Seven 
Rishis, who fallin love with Rudra as soon as they sec him, 
and who go after him madly to the dismay of their husbands, 
I have taken to be the self-same Seven Sirshanya Prinas 
of the head, personified as the Fishi-wives in order to fall in 
Jove with the Supreme Self (cide Vol. 1., pp. 507 and 508). 

Similarly, here also I would take the Rishi-wives to be 
the Sirshanya Pranas. Svabi personates all of them 
except Arundhati, because she herself as Vik is identical 
with her, and the personation seems to mean the infusion 
of her spirituality as Vidy& into them and the leading 
them all god-ward, for the same Brthadiranyoka which 
calls the sirshanya or facial senses Prinas, says in 
another place (II. 3, 6) about the Juice (which in the 
essay on Creation 1 have identified with tho tapas-born 
aspect of Our Father) that the Prinas arc satyam, truth, 
and that He (the Juice) is satyasya Satyam, Truth of 
truth. The senses seem to be figuratively called truth, 
evidently because they give us a true knowledge of all 
existing things seen, heard, smelled, tasted, &c., and of 
the wonderful Jaw and design underlying all phenomena 
in Nature, and because without such knowledge there 
cannot be that religious sense in its full poetical exuber- 
ance by which the Wonderful Canse or Truth of the 
wonderful universe is known. ‘he Vishayas or objects 
known by the respective senses seem to be personified as 
their husbands, the Seven Rishis. The worldly objects 
enchant the senses and are their Kimas,* Cupids, os it 


* Sometimes the objects of kama, desire, are themselves called kiman 
(khmyante iti kamAh) ia such wayings ax: ‘nu jitu kamuh kimikndm 
upabhogena simyati.’ 


KUMARA. 35 


were, making them ses nothing beyond those objects at 
first. But when the religious Sense, who may be called 
either Vik or Vidy& or Medha or Sraddhé, springs in due 
time like a high-soariag bird and enters into and trans- 
forma the senses with all the overwhelming fullness of her 
spirituality, the Great Kama, Love, the Supreme Self of 
universal love, is the One Object that is loved as the ‘Truth 
of truth. That Which was hitherto unseen, unheard, 
unemelt, untasted is now seen, heard, smelt, tasted every- 
where. This seems to be the meaning of Sv&bé’s person- 
ating the Rishi-wives and loving Agni, who, of all the 
Vedie gods, is called Kiima, as under that name he gets 
an oblation in order to his making the kimas or desires 
of the sacrificer satyakiimns, trae, fulfilled desires. (Taitt. 
Br. Anuvikas 1 and 2). According to the Khandogya- 
npanishad, the Supreme Self located in the heart is Satya- 
kama. ‘The worshipper who realizes Him can only have 
worthy desires. In the upakhy&na of Sakuntala in the 
Mahibhirata, the Antaryamf is called Purana Muni, 
the Ancient Sage, and Hrikkhays, resting in the heart, 
the Witness of man’s good and bad acts (Vol. I., p. 82), 
Hrikkhays or ‘he who resides in the heart’ is one of 
the names of Cupid, who is Manasija, mind-born, residing 
in the heart of youths, and who is also called Atma- 
bhih, self-born, But to the knower the real Cupid is 
the lovely Child Antarydm!, called variously as Hritkhaya, 
Atinabhu, Syayambha, Ritaja (born from sacrifice), Pratha- 
maja, the First Born or the Son of the Ever First. The 
Vedic mantra about Atmasamiropana or the placing of Agni 
in the sacrificer’s heart indicates that Agni was looked 
upon, not simply as fire, but as the emblem of the AntaryAmi 
(Vol. I, p. 496). Looking upon Indra as the lord of 
indriyas, senses, and also the lord of virya, valour, as 
indriya means also valour, Agni Sadasaspati, who, as already 
shown, is Satyakama, becomes k&mya to Indra in order to 
conquer the dark passions, and so Sadasaspati is not simply 
the visible fire kindled in the sacrificial hall, but the 
Antary4mi, the Lord of conscience, glowing in the hall of 
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the heart. When through the religious Sense all the senses 
are directed god-ward, the objects or Rishis divorce them 
and merge themselves in That One Vishaya or Theme of 
the SAstras by Whose Light all the universe is shining, 
inclading the stars of the Great Bear in which the Seven 
Rishis are postically located. If as I think Svihd is Vik, 
her love of Agni Brahmanaspati is as it should be, for in 
the Rig-veda another name of Brahmanaspati is Vikaspati, 
the lord or husband of Vik. The original identity of 
Vakaspati with the Creator Brahma alias Prajipati is 
proved by Brahmé’s spouse also being Sarasvat? alias Vik, 
his own daughter. This paradox of daughter-wife vanishes 
if it is borne in mind that the daughter is mind-born. The 
Dawn who rouses creatures from slumber to the state of 
thinking, wording, and doing represents Sarasvati, the 
goddess of knowledge, and Light as she is, she expects good 
thoughts, good words, and good deeds from mankind. In 
this sense the identity of Ushas, the dawn, with the god- 
dess Vak is proved by the fact that she who is mentioned ay 
Ushas, the daughter and wife of Prajipati in the story of 
the Aitareya Brihmana according to which Praj&pati’s stag 
form is shot by Rudra, is clearly stated in the Puranas in 
reference to the same story to be Vak, Sarasvati, &c. 
(Vol. I., 477—479). Such is the spiritual nature of Ushas, 
the dawn, whose jira, lover, Agni is in the Rig-veda stated 
to be. The ancient poets seem to have delighted in 
riddling with the Dawn lady. In the two Vedic stories 
about the birth of the Son God, his mother Ushas, the 
dawn, is subjected to the paradox of polyandry. Accord- 
ing to one story (that which is found in the Kaushitaki 
Br., quoted in Vol. I., p. 485) Agni, the god of fire, 
Vayu, the god of wind, Aditya, the sun, and Kand- 
vamag, the moon, beget the Son God upon their own 
sister Ushas. These gods seem to be the senses, seeing 
that the Kidndogya III, 18, alresdy referred to, describes 
the senses as sun, moon, &. The meaning of the paradox 
seems to be that the senses, with one united accord, realize 
the Antary&m? Child by onion with Ushas Vidyt. In the 
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other story (that which is found in the Satapatha Br., 
quoted in Vol. I., p. 484), Prajapati, the archetypal Sacri- 
ficer, is personified as Sacrifice itself as the year because 
the whole of the year is devoted to sacrifice, and he 
and the six Ritus, seasons, beget the Son God npon Ushas. 
The seasons seem to represent the different sacrificial rites 
performed in them and are the senses as it were of the year 
as Sacrifice. The meaning of this paradox seems tu be 
that the Antaryimiis born, t.e., realized, as the Son of 
Sacrifice from the womb of Vidya, like the morning sun 
from the dawn Ushas. Prajfpati’s Creation is spiritual. 
His becoming the aniverse and offering himself as an 
oblation seems to mean that He has made himself the 
AntaryAmt in all, loving one and all as himself. By means 
of this sacrifice He, the Father, begets himself as the 
Antarydmt Son, and this spiritual net is done by union with 
Ushas Vidyd. The Khindogya-upanishad I., 1, 10, says 
that whatever man does with Vidyd, Sraddha, and Upani- 
shad that alone becomes viryayattaram, most efficient or 
effective. 

The Itihdsa story abont the birth of the Son God Skanda, 
though much influenced by these «ld riddles, exhibits its 
own originality by clothing the suno truth in new 
riddles. The chief variety that strikes me is this: whereas 
in the Vedic stories thore is the riddle of the Son God being 
the offspring of many fathers and one mother, there is in 
the Itihdea story the riddle of his being the offspring of 
several mothers and one father. 

‘With this preamble I shall now proceed to narrate and 
explain the Itihdsa story bit by bit, dividing it into con- 
venient sections. It is a very long one, but I condense it 
and give its salient features :— 


I. Markandeya says, O king, hear all about the birth of Kirtikeya, 
the Adbhuta or Wonderful Son of Agni Adbhuta, brought forth 
by the wives of the Seven Hishis. In the Deva-Dinava battles the 
Devas were often defeated. One day when Indra was going near 
Mount Manasa, he saw a fair damscl, called Devasena, being forci- 
bly carried away by Kesin, who bad married her sister named 
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Daityasend, and who wanted to marry her also even agninst her will. 
Indra rescued her, and she begged him to find for ber o husband 
who should be able to protect her from the Daityas. 


Mount Manasa, the mental mountain, seems to signify 
the hard, topmost part of human body, the head, which 
is the seat of mind and of the Sirshanya Pranag, eyes, ears, 
&e. The mention of this mountain at the outset indicates 
that the story deals with the mental and ethical world. 
The Devas represent righteousness, the Daityas the reverse 
of it. I take Devaseni, the army of the Devas, and Daitya- 
send, the army of the demons, to be respectively Vidya 
and Avidya, They are sisters as it were as the ideas of good 
and bad spring from the same mind, justas day and night, 
light and darkness, are fancied in the Rig-veda to bo sisters, 
Kesin means the shaggy. Tho sun haying golden huis may 
be called Kexin, but here Kesin signifies sin, the dark, 
shaggy being. Naturally he marries Avidyd and wants to 
force Vidya also, but Indra rescues her by his valour as he 
is Sakipati, the husband of Strength. Lady Devasend is his 
own army, and as the object of the story is to show that a 
SenApati or General of prodigious valour was kimya, 
wanting, to him, the lady asks him to find her a fit 
husband. 


Il. Just then the enn was rising. In the Udaya mountain (the 
eastern horizon), the Deva-Direva battle was going on; the east 
glowed red; Agni entered the sun carrying the offerings made 
by the Bhrigus und Angirases; and the moon also entered the sun 
{it must have been the Inst day of the dork-fortnight], Indra 
thought that either Agni or Soma should be able to generate a son 
fit to become the husband of Devaseni, and went with her to the 
god Brahm, who said that she would get a suitable husband in 
due time. 


This shows how the time of the dawn and sunrise, 
which has so much inspired the poetry of the Rig Veda, 
has continued to inspire the postry of the subsequent age 
also. The Deva-Dinava battle is the battle betwoen light 
and darkness, between righteousness and sin. At that 
time, Indra in the character of a solar god rescues the 
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damyel. This done, he, in the subsequent part of the story, 
becomes a spiritual god, leaving Kumara, the hero of the 
story, to figure in the metaphor of the sun, as will be seen 
farther on. The gods Agni and Soma aro the vory souls 
of sacrifice, and so one or the other of them is thonght fit 
to generate the son of sacrifice. According to the heno- 
theism of the Rig-veda, the Ono Sat is called by different 
names and each doity that is praised is supreme. This 
trait is found in the earlier Pordnas also to some extent ; 
bnt as the concept of one name is distinct from that of 
another those names have, for the purposes of praise and 
worship, become different deities, Therefore, while the 
name Indra settled itself down as representing a god of 
valour, and sometimes as the lord of the indriyas, senses, 
the name Brahmi came to signify Vidhata or Vidhi, he 
who ordains. So Indra goes to Brahmi’ for getting the 
birth of Kumara ordained. 


ILL, Just then the Seven Rishis, Vasishthe and others, wore 
performing a sacrifice, accompanied by their wives. The sacrificinl 
fire Agni Adbhuta fell in love with the wives, and fondly east his 
glow apon them, which made them look more beautiful; buo he 
dared not propose to them, they being married ladies, and by sheer 
disappointment he went awuy to vana. 


Tho Rishi-wives are, as explained in the preamble, the 
senses, and their husbands the worldly vishayas, objects, 
holding the senses under the sway of their spell and utiliz- 
ing them in selfish yajfia, acts. There is stationed in the 
altar of the heart Agni Kama, the Lover and Para Purusha, 
reully the Great In-dweller, but outwardly the other man— 
other than their husbands. He wishes the senses to love 
Him—to give up indulging in phenomenal, perishable 
objects and to sense the Immortal Self concealed in all 
phenomena ; but so long as they are mastered by their 
wordly husbands, He gets no chance of winning them, aud 
goes away to vane, wildernoss. Whore selfishness dwella, 
the Self of unselfishness cannot dwell, and betakes Him- 
self to wilderness. The beasts of jungle are better company 
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than men when they are beastly. Vana is taken here to 
mean water. So Agni hides in water, in the deop depth of 
the heart, unfathomable to selfish man. In Rig-veda X., 51, 
Agni ruus away and conceals himself in woods or waters, 
and the Devas find Him as a child concealed in the ulba or 
case (of phenomena). He queries them as to what is Agni’s 
firewood, which leads one god-ward, and which of the gods 
beheld his forms in many places. They reply that it was 
Yuma that beheld Him effulgent in His tenfold secret 
dwelling, and verse 5, as rendered by Griffith says :— 


“Come; man is pious and would fain do worship; he waits 
propared ; in gloom thou, Agui, dwellest, 
Make pathways leading god-ward clear and oasy, and bear 
oblations with a kindly spirit.” 


Yama is the god of conscience, controlling mind, He is 
able to find Agui, who as the Self has gone into every 
object and is Visvardipa, the Onc-Munifold. When every- 
thing is darkness and gloom in mind, piety or rightcous- 
ness prepares the worship and ask» Him to come out from 
His hiding place; Agni’s god-ward-leading firewood can 
only be righteousness, which ix the only fuel which can 
make the Great Fire, the Self, shine for us, aud lead us 
god-ward. 


TV. While on the one hand Agni loved tho Jéishi-wives, on tho 
other Svah4 loved Sgni. She too kept ber mind to herself. But 
clever woman she is; she assumes the form of Siva, the wife 
of Ajgiras (one of the Seven-Iishis), and goes to Agni, who 
at first is amazed, but she tells him, ‘We the JItishi-wiver 
came to know your state of mind; tho others have sont me 
first and they too will meet you by and bye.’ And then, one 
after another, she assnmes the forms of fivo of the others, fur she 
could not assume the form of Arundhati (the wife of Vosishfha). In 
those six forma she meets Agni and carries His Retas six times to 
Mount Sveta, and puts it in a golden pot there at a place overgrown 
with gara reeds, On the way to and from Agni and Mount Svota, 
whe assumes the form of the she-bird Garudi «lias Vinaté, in order 
that no suspicion might fall upon the personated wives by her being 
secon to move about in their forme. In six days Kumirs bursts forth 
from the not. with six heads, one of which is of a gont, all vet on one 
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It is to be understood that the useless nature of the 
selfish yajfia was found out and mind awakened. So, 
Sviha being Medha or Vak or Brabmavidya loves Agni, 
enters into the senses, the Rishi-women, and directs them 
god-ward. She herself as Vék is identical with Vak 
Arnndhat!, and so it was not necessary for taking up her 
form. From the very moment the wives are thus made 
spiritually to meet Agni, their husbands must be under- 
stood as having merged in Him, the Object of objects, the 
Self of all. As explained in the preamble, the six Ritus, 
seasons, of the Year as Sacrifice Prajipati are changed 
into the six Rishi-wives here. Ritu is a masculine word, 
So in the Vedic story the Mitus figure as males in generating 
their conjoint son, the Son God. But here as ritu, in another 
sense, belongs to the female, and as there can be no con- 
ception without it, they are changed into the six Rishi- 
wives representing the senses in order that they may con- 
ceive the spiritual Retas of Agni and bring forth the Son 
God, tho Son of Sacrifice, for his father Agni representa 
Sacrifice. 1 the sacrificer piously goes through the yearly 
sacrifico, the Sun of the completed year rises to him as 
Aditya, the Son of altar Aditi, with siz heads and twelve 
hands, with which to always remind him of the religious 
acts he has to perform year after year in its firelre months 
and siz seasons. That Sun is not simply the phenomenal 
sun, but the Self in the sun—that Self who as the One 
Solf of the universe shines in the Akiea of the heart, as 
Kumiira’s another name Guha, as explained further on, will 
show. 

Svihé’s taking up the form of the bird Vioaté may be 
taken to indicate that she as Vik is the Gayatri verse :— 
Tat Savitar varenyam, &c. It is said of Gayatri that she 
flew up and brought ambrosia from heaven (Vol. I., p. 88) ; 
and I have tried to show that the Vedic stories about the 
Dirth of the Son God, who is distinctly called Géyatra, 
indicate Him to be the Bhargas of Our Savitri, Father— 
the same Bhargas which the Gayatri? verse just quoted pute 
forth before the twice-born for their contemplation (Vol. I., 
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pp- 484—487.) So Svab& as the bird Gayatri utilizes the 
purified senses, flies up to Agni, and brings forth the Son 
God Kumara, 

The Sveta or White Mountsiu where He is born seems 
to be the eminence of purity,—mountain because in ethica 
purity is elevated or high. 

The weapons He wears may be all the good qualities 
with which to always put down the bad ones. 

It is from the reed called sara that saras, arrows, are 
made; and so our Sevinya is fittingly born in a bed of 
aaras, arrow-reeds, like the morning suu born in a bed of 
his own shooting rays. 

The Retas is spiritual, that which is spoken of as the 
Retas of Mind in Rig-Veda X., 129, 4, about which vide 
essay on Creation in Vol. 1. One of Agni’s names is 
Hiranyaretas, the gold-coloured flame of fire being its retas 
going upward, heaven-ward. Retas means also son (Rig- 
Veda I., 68, 4). Similarly garbha means, among other 
things, the child. So Hiranya-retas and Hiranya-garbha 
would be synonymous; aud though Hiranyaretas origin- 
ally meant Agni, as one who has golden flame or one who 
is golden child (for Agni is the pet child inthe Vedas), the 
name is capable of meaning one who has a goldon child. 
So Agni Hiranyarctas becomes the father of Hiranya- 
garbha. 

The golden pot in which the child is born is another in- 
dication of His being Hiranyagarbha, identical with the 
Vedic Son God Agni-Rudra, aliae isa, about whom the 
Isivasya Upanishad, verse 15, says:—‘ The face of Satya 
is concealed in a golden pot! O Pishan! Uncover it for 
my seeing Him (i.¢., Satya) who is Satyadharma’ (vide 
Vol. I., p. 493, about the Deity.of that Upanishsad). This 
description refers to the Self in the sun according to the 
Antariditya-vidya. 

The same universal Self is the Self in the sun as well 
as the Self in the heart, the AntaryAmi, according to 
the Dahra or Hfrda-vidyé, the Glorious Son aspect of 
Our Father, the Hiranya-nidhi, golden treaaure-trove, 


KUMARA. 43 


concealed in the kshetra, field or body of man, and found 
only by Kshetrajfias (vide Vol. I., p. 858, about the name 
Kehetrajfia for the knower). One of the names of Kumara 
is Guha, which is also one of the names of Rudra, who is 
identical with Agni, and Who is the Son God in the 
Vedic stories. Guha seems to mean the Concealed. Agni 
supports heaven and earth, is Visvayu, the Life of all, and 
has gone into cave and cave (gubi guham g&h), and He 
gives Great Weulth to those who know Him dwelling in 
the cave, who approach (Him Who is) the Stream of Rita, 
Truth or Sacrifice, and who release or churn Him out 
(Htig-Veda I., 67, 3and 4), The churning out of Agni who 
is concealed in the Arani or firestick seems to symbolize 
the churning of mind for drawing forth the Self, concealed 
in the cave of heart—that Self Who is the Life of all and 
has gono into cave and cave, because as Antaryémi He is 
Sarvantarah, It therefore appears to me that the name 
Guha must have meant Kumiira to be Antarydmi. 


Y. He played with a cock; and that bird became the ornament of 
his banner. 


As the cock-crow awakons men from their nightly 
slumber, the cock seems to be a symbol for prabodha, the 
awakened or enlightened state. 


VI. By dischargiug arrows He made a rent in Mount Krauiila, 
tho eon of Himavat; and through the passage thus made, flamingoes 
upd cagles go to Mount Meru. 


The Taitt. Samhita 11.,5, 11, 1 divides voice into Asura, 
Ma&nusha, and Daiva, and calls the Asura voice krauiika. 
Krauiike is the wading bird heron, having a crooked neck ; 
the name is derived from kraiik, to curve or make crooked. 
In the Ramfyana the male of the krauiin pair is ahot by 
a hunter, who seems to be in disgnise the Son God Rudra, 
the Bowman of the Vedas, and the bird killed seems to 
signify the seed of samsira. Apte’s English-Sanskrit 
dictionsry, undor the word heron, gives baka as a synonym 
for krauiike. Krishna tears asunder an Asnra who came 
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in the disguise of a bake bird, and an Asura of that name, 
Baka, is killed by Bhima. This bird baka has given its 
name to roguery, cunningness, hypocrisy. I think krauiika 
symbolises man’s samsiric or embodied state with the 
head as the mountain. Now there is the Upanishadic 
saying that the knower uses his soul as an arrow set 
in the bow of Om-kéra, and shoots it into Brahman, which 
is the Great Aim, and becomes one with It (Mund Up. 1V., 
4). The knower practises this shooting every day in his 
upasaua of Brahman, bot his final shooting is when at 
the time of death the soul quits the body. The soul of a 
true Yogin is said to quit the body by forcing a way out 
throngh the top of the head, and this idea, if taken literally, 
seems to be very old (vide Taitt. Up. L., 6, 1,— vyapohya 
svirshakapile” ; und Subila Up. 11th Khanda,—* Mano 
bhinatti, mano bhitvé sirshakapilam bhinatti,” &c.). On 
the top of the head of the infant there is a soft pit, the 
fontanelle, which remains open a considerable time 
after birth, The suul is fancied to leave the body through 
the mouth, or the nostril, or the ears, or the eyes, or the 
anus (which way, it is thought, is sure to lead to hell), or, 
as already stated, by forcing a way out through the fonta- 
nelle. Sometimes we meet with persons in India who say 
that they have actually seen the top of the head of such 
and such a pious man open out at the time of his death. 
Whether the closed up aud hardened fontanelle can ever 
open afterwards is a «question for medical science to 
decide. Ifthe Yogin can, by the exercise of his breath 
and concentration of mind upon Brahman, open the fonta- 
nelle or Brahmarandhra as it is called, and find an exit 
throngh the topmost, skyward part of the body, that would 
be, it seems to be thonght, the fit utkrinti, upward exit, 
for him.* But sayings, paradoxical and absurd if taken 
literally, would be sensible and instructive if taken 


The akall of the Sanpyisin’s dead body is broken by beating cocoanuts 
over it, before interment with » good quantity of salt. Among Bribmany 
interment is exceptions! to Sannydsins, and cremation the general 
custom. 
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allegorically. In ethics there are two worlds, one morally 
good, the other morally bad. The one is higher, the 
other lower. The lower consists in confining the soul’s 
love to its own body and doing things for self-aggrandize- 
ment even harming others. The higher consists in the 
soul’s swelling beyond the body and loving all creatures 
as self. Thus the demon of samsira is not really the body 
which is innocent if the mind is all right, and which, 
if well utilized, is the instrament for doing good. The 
demon is the idea which confines the soul’s love to its own 
body. It is this demon whose body as the Asvattha tree 
of samsara or selfishness should be cut down by the sword 
of knowledge ; and as the higher world ia above the head 
of that demon, the soul must soar up and force a way 
throngh that head to the other world. Here I may quote 
an analogous case. ‘The Upanishads say that the Path of 
Light to Heaven is for those who dio in day, the bright 
fortnight, the Uttariyana (the six months of the sun’s 
northern carcer), &c., and the Path of Smoke for those 
who dig in night, the dark fortnight, the Dakshindyana, 
é&c., from which there is a return to samsdra. Taken 
literally tho result would be that persons, however good, 
dying in night and the Dakshiniyana, would revert to 
samsira. ‘This is absurd, and so the author of the 
Brahma-sutras (IV, 2, 18 and 19) explains it away as nob 
applying to the knowers, who, he says, will get Brahman 
whether thoy die in day or night, Uttardyana or Dakshi- 
nayana. The thing is this: all that is bright in the path 
of Nature seome to be utilized as metaphor for the mentally 
bright path of righteousness; and all that is dark for the 
path of selfishness. Man should quit this world in light 
or righteousness and nob in darkness or sin, The Son 
God, as the highest Idoal of the Knower, shoots His Self 
as the arrow upwards, breaking through the head of 
samsira, and thereby he makes a path for the birds. Who 
are they? The Sanuyfsins, for they are called hamsas, 
flamingoes; and the high-soaring eagle also should be 
taken here as a metaphor for the Knower. Mount Meru 
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as the abode of the gods seems to signify Heaven here. 
It is from this feat of making a way through the Kranika 
that Kumara is called Kraufikadarans. Parasu-Rama, son 
of Jamad-Agni, seems to be the prototype of Kumara, 
sonof Agni. He, too, shoots an arrow through the Krauiika, 
and makes the hole called Krauiikarandhra and Ham- 
sadvira, tide the Meghadiita of Kalidisa :— Hamsadviram 
Bhrigupatiyasovartme yat Krauiizarandhram.” 

The Kraufike mountain is mentioned in Taitt. Aranyaka 
I, 81, along with other mountains. According as the forms 
of the peaks of mountains are, they are likened to different 
objects and named after them. But myth-makers have 
sometimes utilized those names esoterically. ‘The making 
a hole through a mountain by discharging arrows is a 
paradox which cannot have originated without a hidden 
meaning, and I bave attempted to indicate what it may be, 


VIL. This prodigious son of Agni Adbhuta set the hair of people 
on end and made them enquire ‘Whose von is he?’ Soon rumour 
spread that he was Agni’s son born of the six Ri ‘ives and Gorndi 
(Vinata), and no onc suspected Sviha. The Rinhis divorced tho six 
wives and refased to take them back although Svabi said it was all 
her doing. 





When the senses love the Supreme Self, all the objects 
are merged in Him, and they no Jonger wish to hold them 
under their sway. 


VILL. Visvamitra, one of the Sevon Rishis, came to know that the 
wives were innocent. He performed the jitakarma and other sams- 
kdras to Kumiara, sod composed # stava praising him and his featu, 
and became very dear to him. 


Simply because in some portions of our ancient works 
the senses are personified as the Seven Rishie or Rishi- 
wivea it does not follow that the Rishis Vasishtha, Visvé- 
mitra, and others should be understood evorywhere to be 
the senses. Rishi Vievamitra is the reputed author of tha 
famous Gayatri, ‘ Tat Savitur varenyam,’ &c., which in the 

confers the state of Brahmakarya on 
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the initiated boy. Kumara is a god of perpetual Brahma- 
karya, bachelorship, and in parts of India women are probi- 
bited from going into his temple. So Rishi Visvimitra, the 
father of GAyatri and Brahmakarya in its higheat sense, 
honors himself by performing all the samskaras to Kuméra. 
Probably a stava, the authorship of which was attributed 
to Visvimitra, was in existence, praising Kumara. The 
Gayatri verse itself is about Our Father’s Bhargas, Light, 
‘Whom I have identified with the Son God (Vol. I., 486 and 
487). Thus the propriety of making Giyatri’s reputed author 
himself perform the samskiiras to Kumara is very clear, 
but why of all the Rishis should Visvamitra become very 
dear to Kumira? Partly by reason of his performing the 
samekiras, but chiefly I think by reason of his name mean- 
ing ‘the friend of all?’ The Antarydm, who loves all crea- 
tures as himself is sarvabhiitasuhrit, the hearty friend of all. 


IX. The Devas feared that if the boy was left to grow, ha might 
surpans Indra, and so they begged Indra to kill Lim; but Indra said 
that it was not becoming of him to fight with a mere child. The 
Devas then sent the Mothers (supposed to carry away young 
children by convnlsions, smail-pox, and other diseases) to kill the 
ehild Kamira; bat he was proof against death, and made them his 
mothers, ono of them named Krara, the Cruel, daughter of the Sea of 
blood, becoming dhatri or wet nurse to him. Agni also stood by the 
Child always and protected him. 


To the invincible, any person howsoever cruel to others 
becomes harmless, The Strong aud Good converts even 
the bad into good. 


X. Agni assumed a gont-headed form and played with the boy 
with play-things on the mountain. 


Both Skanda’s gost-head and Agni’s goat-head may be 
the head of Sacrifice, as tho goat is pasa, victim, and as 
such is sacrifice. 


XI. Then the Devas, headed by Indra, came to fight with Kumara. 
But Kumara sent forth from his mouth s flame of fire, which barnt 
the Devasends, armies of the Devas, who abandoned Indra to his 
fate. Thus left to himself, Indra dealt a blow with his vajra 
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weapon to Kumiira with the result that a portion of Kumara’s right 
side was cut off and became at once another being called Visikha, 
ao named because he was born from the cut of the vajra :-~ 

"Yad vajra visasid jito 

Visikbas tena so 'bhavat. 
Seeing him Indra trembled and submitted. Kumira then gave 
abbaya, fearlessness, to Indra and his armies, and the Devas became 
glad and blew their trumpets. 


There are two aspects of Indra and the Devas, the one 
connected with indriyas, senses, in their sensual state, the 
other connected with spiritual valonr.* When the lowor 
aspect is put down, the higher aspect rejoices. In the higher 
aspect, Indra, who himself desired for the birth of the 
Senanya, cannot be jealous of Him. 

Tp Piinini Skanda and Visikha occur as two gods men- 
tioned together in the dual, though according to Amara 
Visikha is one of the names of Skanda himself. Skanda 
means the Effused, a name suggested by his being the 
Retas of Agni. Another name of Skanda is Kartika or 
Kartikeya, son of the Krittikis (Pleindes), because, as the 
Ramiyana says, as soon as he was born the Krittikis 
nursed him at their breasts. This indicates that pheno- 
menally Kumara is the sun of the year born when the 
vernal equinox was taking placu at the sun’s conjunction 
with the Krittikis. The Rimfiyana story seems to be 
older, Our story is aware of the older version, for it 
briefly alludes to it further on in section XV., but to auit 
the altered nature of its plot, it puts the fact of the 
motherhood of the Krittikis to Skanda to a later stage 
in Sections XV. and XVI., but it indicates the aforesaid 
astronomical significance by another description here, viz., 
that a portion of KumAra cut off became Visikha, Beforo 
explaining it, it is necessary to see what shades of meaning 
the names of KrittikA and Visikhé were capable of 
yielding to a myth-maker. 

In current Hindu astronomy, the asterism Krittika is 
likened to kshura, razor, vide the Ratnamiila, quoted in Sir 
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W. Jones’ work, Vol. IV., p. 77. But the name is derived 
from kritti, leather or hide, zo named because the hide is 
cut out when skinning the carcass; and in the essay on 
Arundhati I have tried to show that the asterism was 
named Krittik& because the Vedic poets likened it to the 
rain-cloud, which they metaphorically called the water- 
carrier’s leathern bag made of kritti, leather. As thus 
Krittikaé meant that which was cut out, Skanda’s name 
Kartika or Kartikeya, son of Krittikis, was, in the hands 
of a myth-maker, a fit name to connect the wearer of it 
with being out out. 

Vishkhaé is another similar word capable of being punned 
with, It is 9 name of one of the asterisms. In the Yajur- 
veda this name always occurs in the dual as Vieikhe, proba- 
bly because in the Vedic days the asterism was looked upon 
as consisting of two stars. Visikha meane not only the 
god of that name, but also (according to Dr, Arthor 
Macdonell’s dictionary) that which is branched, forked, 
also branch, and (according to Apte’s dictionary) an atti- 
tude in shooting in which the archer stands with the feet a 
span apart. There can be no doubt that the original 
meaning is connected with sikh&, branch. Was the name 
Visikhe of the asterism the outcome of looking upon the 
two stars of it as being branched off from each other ? Was 
the peculiar position of the two stars as thas branched off 
likened to the position of the two feet branched off or apart 
from each other in the shooting attitude? If so the sun or 
the moon when in conjunction with this asterism, standing 
as it were on the two stars of it, may well be fancied to be 
Viséka in the shooting attitude. Of course the two stare 
need not be exactly a span apart, but farther apart, to suit 
the giant-measure of the sun or the moon. 

Counting the 27 asterisms beginning with the Krsttikis, 
when the latter was the asterism of the sun’s vernal 
equinox in the month of Vaisikha, the 14th asterism 
‘Vishkhe would be the point of the full moon of that month, 
and also the point of the sun’s autumnal equinox six months 
afterwards. That point would bisect Viedkhe, part of which 
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would belong to one half of the year and the other part 
to the other half, and this may also be the resson why the 
asterism was called Visikhe, the two branches. The 
Vishnu purdna IT., 8 verses 76 and 77, speaking about the 
two vishuvas or equinoxial periods of the olden time still 
observed as sacred, says that when the aun is in the first 
quarter of Krittikés, the (full) moon will be in the fourth 
quarter of Visikb&, and that when the sun is in the third 
quarter of Visikha, the (full) moon will be at the head of 
Krittikis. In the olden time the months of the winter and 
sammer solstices were respectively Migha and Srivana, 
the snn’s Uttardyana commencing from the first point of 
Dhanishzhé (tho 21st asterism) and the Dakehin&yana from 
the middle point of Asleshi (the 7th asterism), vide 
Varahamihira* quoted under Vishnu-purana II., 8, verse 
81, by the commentator Vishnokitta. 

Now the explanation I would propose of a portion of 
Kuméra cut off becoming Visikba is this. In the month 
of Vaiehkha, when the sun becomes Kartika or KArtikeya 
by his conjonction with the asterism Krittikis, Indra as 
8n invisible spiritual god cuts off a branch of him, to 
comply with the fancy of the poet who has in view puns 
upon Kartika and Visikha; and the branch thus fancied 
to have been cut off from the sun jumps off as Skanda 
(Skanda means gushing or jumping), and shines as the full 
moon VisSkha in the attitude of shooting by being then in 
conjunction with the asterism Visdkhi. Thas the dual 
goda Skanda-Visikhan appear to be Siryd-Kandramasan, 
sun and moon, of the month of Vaisikha. 

In that shooting attitude Visdkha is terrible to Indra, 
who in the lower sense is one who indulges in indriyas, 
senses, sensual pleasures. To such men Visdkha in tho 
shooting attitude is terrible. }n the higher sense Indra 
is the god of spiritual indriya, valour, and chips off a bit 
of the sun Kumira to show how that bit shines as the 
moon, the terror of the darkness of night. The moon 

© Tapsh ity ukth piredw MighLdyi hy ayanakliptih pralind; 

Asleshirdbid dakehinam, utteram syanam raver Dhenishthidyam, 
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represents all the stars.* Going from the shell of meta- 
phore to their kernel, the Son God, the Antary&mt, is the 
One Self in the sun, moon, and stars; by His Light all 
these shine. He shines both in day and in night, as our 
guiding Light both in our prosperity and adversity. 


XI, Also from the (aforesaid) blow of Indra’s vajrs were born 
(1) a host of males called Kumirakas, Boys, who became Skanda’s 
troops, and who kill children born or yet in the womb, and (2) also a 
host of females called Kany&s, or Kumiris, Girle. These Boys and 
Girls regarded Visikha as their father and surrounded him to the 
delight of the seeing Mothers. Yea, men everywhere aay that Kamara 
or Skanda is Father (because he hed the aforesaid Boys and Girls), and 
that Agni is Rudra ond Svih&i Uma (the sponse of Rudra). Persons 
who have children or who wish for children worship them always, 
Skanda permitted the Komiris themselves to become Matris, 
Mothers, some terrible, some good; and (these) Mothers regarded 
Skanda as their sou. There ore seven Mothers collectively called 
Sisunitris, whose individual namea are Kaki, Halim’, Malini, 
Brimahila, Arya, Palit, ond Vaimitra. 


The Kumiras and Kumiris may be taken to be the stars, 
fancied to bave been cut out from the evening sun, In 
their apparent sizes they are small sparks, while the moon 
Visikha is a big chip; and so they regard him as their 
father, as indeed the woon is Nakshatresa, lord of the stars. 
‘The paradox of these being his daughters as well as his 
mothers may be due to the stars being sometimes fancied 
tv be daughters and sometimes mothera of the moon, or 
having the solar aspect of Kamara in view, the stars of the 
night succeeded as they are by the morning sun are his 
mothers, They spring from the evening sun and give birth 
to the morning sun. The idea of some of them being good 
and some bad may be due to the auspicious and inauspici- 
ous characters attributed to the different stars in astrology. 
The Krittikis (Pleiades) are popularly known as the 
Mothers, and although their good aspect sa the Mothers of 
the vernal sun may have been the theme of poets, still as 
at thet season there is a change in the weather from cold 

Fin the Bhaguvadgitl Krishna soya: nakshatrindm bam sust.— 
Among, the stara I am the moon. 
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to hot, attended in parts of India by the outbreak of small- 
pox, hooping cough, measles, &¢., more markedly perhaps 
than at other seasons, the asterism may have begun, 
popularly, to be dreaded as the killer of children. 

The name Sisumit& seems to be used in the sense of 
being hurtful to children. Was this due to mata or 
mother Krittika being taken to sound terribly to the ear 
as math&, crusher, destroyer, or cutter? In India an 
epidemic disease, such as cholera, small-pox, measles, &c., 
is called Mata, cholera, the most terrible of them, being 
called M&té Mari. Mari means ‘she who kills,’ 

As for the word Kumira, it is taken to mean ‘dying 
easily’ (vide Dr. Macdonell’s dictionary), and this sense 
of the word seems to be indicated when the Upikhyina 
farther on says that all the Mothers, Kumaras and 
Kuméaris of Skanda are grahas, attackers or takers, that 
cause abortion, or kill and molest infants by some disease 
or other up to their sixteenth year, that is so long as they 
are in kaumira or young age, as mortality among infants 
is greater than among adults. But the paradox is that 
those who cause this mortality among Kumiras ond 
Kumaris, boys and girls, are also called Kumaras and 
Kuméris. I think this is due to one of two other meanings 
which mythology was able to extract from Kumira, viz., 
ku, the bad, and mara, killer, i.e., one who is a very bad 
killer, hurter. The other meaning is in a good sense, viz., 
Kumara, one who kills the bad; the God Kumira is not 
the child that dies easily, but is one who kills the bad. 

The terrible sense of Kumira’s troops of Kumfras and 
Kamérts is in keeping with the terrible sense the name of 
his father Radra was capable of assuming in the Veda. 
Rudra, meaning originally the crier, came to mean the 
terrible and cruel ; and in the Rudradhydya of the Taitt. 
Samhité, all sorta of terrible forms are attributed to Rudra, 
along with his Siva or beneficent forms. He is the pati or 
lord of all kinds of thieves and deceivers (stena, taskara, 
sifyu, mushna, kolufike, naktamkara). Probably it in 
meant that He is in them all too as AntaryAm! and controls 
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them when the time for the waking up of their mind comes, 
or that He steals and robs the ideas of mamatdé or selfishness 
of men (see how the sannyisi in the story of the Seven Rishis 
is the thief of their lotua stalks, Vol. T., p. 826), Bat 
taken literally, He is the god of robbers. Similarly His Son 
Kumiira too came to be regarded by thieves as their god, 
instance how the Briliman rake and burgler Sarvalika in the 
Mrikkhakati drama, 8rd act, when beginning to bore a hole 
into the house of Karadatta, designates thieves and burglers 
as Skandapatras, sons, or devotees, of the god Skanda, the 
teacher to them of four ways of boring holes, and how, for 
the purpose of success in the attempt, Sarvalika salutes the 
god by the epithets of Varada, Kumiarakartikeya, Kaua- 
kasakti (having a golden sakti weapon), Brahmanya, Deva, 
Devavrata, Bhiskaranandin, and Yogakarya, whose most 
expert disciple Sarvalika calls himself to be. All these are 
sablime epithets. Skanda is the famous hole-borer by his 
having bored a hole throngh the Krauiiia mountain, and He 
is Yogdkirya, the Teacher of the Yoga, because, as explained 
under Section V1., His hole-boriug signifies His shooting 
His Self up, by the one-aim-ness or singleminded-vess of 
Yoga, through the topmost part of the head. And because 
the burglar too bores a hole in his own Karma-yoga, his 
karma being kaurye or theft, ho calle himself the son of 
the hole-boring god! What a misuse of the holy name by 
the professional thieves! The gentlefolks who witnessed the 
drama played may have been scandalized at this misuse of 
the holy name, but for aught we know the poet may have 
concealed in it a satire upon such of the gentlefolks as are 
really gentleman-thieves ruining others in many ways, yet 
all the while calling themselves sons of God Our Father. 

In mentioning generally these cruel Mothers and 
Kuméaras and Kumiris, the Upékhy&ua gives the names of 
some of them. They are :—{1) Piitand alias Stta-Pitank,* 
a R&kshast and Pisiki-graha, (2) Aditi alias Revati, 
(8) Diti, mother of the Daityas, (4) Gavam-mata, mother 

“Tn Hindusthai the amall-pox is called Sitalé. Sita-Patana is probably 
the ornel Mother Small-por, so deadly to chitdren. 
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of cows, (5) Sarama, mother of dogs, (6) Mother of trees, 
whose seat is the karafija tree, (7) Kadrfi, mother of snakes, 
(8) Vinati, a graha in the form of bird, (9) Mother 
of Gandharvas, (10) Mother of Apsarases, (11) Kréra, 
daughter of a sea of blood, whose seat is the Kadamba tree. 
Thus even Aditi,the benign mother of the Devas, has become 
acruel graha here. Is this because in the Brihadiranyaka 
(quoted and explained in Vol. I., p. 420) Death is called 
Aditi in the sense of Devourer? Although in the /tig- 
veda Gandharva is the san or the moon, still in the time of 
the Brihadéranyaka the name had come to mean a spirit 
possessing females (ride Brih. Ar. Up. IIL. 8, 1; 7, 1). 

The Upikhyina also says in one place that a terrible 
being sprang oat from Skauda’s body and became the 
graha known as Skanda-apasmnira, epilepsy. As‘ Skanda’ 
is from @ root meaning to gush up or effuse, the name 
Skandipasmira may be due to the gushing up of froth 
from the mouth in that diseaso. Soma, the moon, is king, 
and because he wanes in the dark-fortuight, consumption 
is named after him as Raja-yakshmi. 

Such are the pranks which words and fancies play in 
mythology. A word in its true etymon is like pure light, 
but mythology holds colored glasses to it and gets it to 
shine as different kinds of light. Let us now revert to the 
maiu thread of the story. 


XIII. They (the seven mothers), by the favor of Skanda, brought 
forth a red-eyed terrible child called Virixh/aka, having o gout’s hend, 
and also called Navuke, this goxt-head being the sixth head, the tnost 
important of the heads, of Kamira. With it Bhudrasilha (another 
name of Visiikba) created u divy’ or heavenly weapon called Sakti. 


As one of the heads of Kumfra is thus said to be the 
head of Virashtaka, the latter seems to be identical with 
Komira, This Virdshtaka, Heroic Ashéaka or Hight, seems 
to be a representation of the Son God Rudra of the Vedic 
stories, having eight names and forms from which His 
Purfnic name Ashta-Mérti is derived. He is Navaka, the 
Nine, too, for the same Vedic Stories speak of the Son 
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God’s ninth aspect which has no form and which has enterad 
into all creatures. That is the Glorious Self, the Antaryami. 
The names, Viréshtaka and Navaks, thus interpreted, indi- 
cate the Son God Kumire to be identical with the Vedic 
Son God. Kumira’s Sakti or Power seems to be that 
spiritual power which arises by realizing the soul as self- 
sacrifice, a sacrifice by which the soul swelling beyond its 
one body loves all bodies, creatures, as self. That is the 
Sakti-weapon able to kill the demons of selfishness and sin, 

The Orion is the emblem of Sacrifice. Aja means the 
goat as well as the Unborn. I have identified Aja of 
Rig-veda X. 82, G6 with Yajiia, Sacrifice (Vol. I, 407, 411, 
460, 468). Aja, the Unborn, is one of the names of 
Brahma alias Prajipati, and the Mrigasirshe asterism of 
the Orion is (according to the Satapatha Brahmana II. 
1, 2, referred to in Mr, R. C. Dutt’s Ancient India, Vol. I., 
p. 265) the head of Prajijpati. That seems to be the Aja-siras 
or goat-head of Kumara. The straight three stars of the 
Belt of the Orion, likened to the arrow in the Vedic story 
of Sirias Rudra’s shooting Prajapati as the Stag Orion, 
seems to moan here the Mrigaeirsha asterism, likened to 
the piercing weapon Sakti. If, as I have fancied, Visskha 
alias Bhadra-sikha is the moon, his making the goat-head 
into the Sukti weapon is quite appropriate of the moon 
who is the regent of that asterism. 


XIV. Kumara became dear to the three worlds, and the goddess 
Srt herself attended upon him. The Brihmans addreswed bim thas : 
© Hiranyagarbha! Do Thou become Satikara, the doer of good, to 
the worlds. Do Thou become Indra.’ Kuméra enquired, * What ie 
tho duty of Indra?’ The Kiahis aid :‘Tho duty of Indra is to 
protect the good and punish the bad, otherwise even the sun and moon 
and the elements may not endure.’ ‘If so,’ Kamira said to Indra, 
“bo thyself Indra and order me what I shoald do and I shall obey.’ 
Indra appointed him General of the Devas and married Devasend 


to him. 


Io the Kh&ndogya Indra learns the Self from Prajapati. 
Here having tested the Son, the Self, and found Him in- 
vincible, he makes him Senapsti. As pati means lord or 
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husband, His becoming Sendpati of the Devas is His 
marrying Devasena. As she is. not a lady of flesh and 
blood, this wedding does not clash with Kuméara’a being 
the eternal Brahmakarin. Vedic knowledge is the Im- 
mortal Sri to the good, as the Taitt. Brahmana I. 2, 1, 26, 
gays :— Rikah Samani Yajumshi s4 hi Srir Amrita satim.’ 


XV. Radra came with his spouse and gave Komira a golden 
necklace made by Visvakarma himself, for the Brihmana say :— 
* Bandra is Agni and Uma Svabi; therefore Kumara ia Rudra’s son. 
Rudra gave his Retas and it became Mount Sveta and there the 
Krittikds made Agni’s Betas (into Kumira), for the Child was born 
by the entering of Rudra into Agni.’ 


This is an allusion to the story the details of which are 
found in the Ramayana. 


XVI. The six divorced ladies went to Kumara and ssid:—t We 
are forsaken by our husbands, as somebody said that thou wert our 
son. Be thou our gon, protect us, and give usimperishable Svarga, 
heavenly place.’ Kumara said:—‘You are my mothers and 1om 
your sor. Your wish (for heavenly place) will be fulfilled.’ Juat 
then Indra evinced a desire to say something aud, being asked by 
Kumira to say it, said :—‘ Abhijit, the youngest sister (of Ruhini), 
became jealous of Rohini (i.e, of Bobini's seniority among tho 
asterisms), and went away to the woods to perform tapar, wishing 
tor seniority. I feel bewildered ut the loss of the star (Abhijit) from 
the sky, and [at once going to Brahma] 1 consider with Brahma thia 
(eabject of counting) time hereafter, and accordingly time beginning 
with (the star) Dhanishtka is fixed by Brahma. Formerly Rohini 
was (the beginning of) time, and (with Abhijit] the number [of the 
asteriems] was even’ As soon as Indra said uo, the Krittikis (i.e, 
the six divorced ladies) went up to the sky (in the form of) that 
asterism (the Pleiades) which shines seven-headed, and which has 
Agni for its Devaté or regent. [Seven-headed because} Vinatd also 
seid that Skanda was her sou,and he said to her, yes, ba thon my 
mother [as one of the seven stare of the asterism] always respected 
by thy daughter-in-law (Devaseni). 





The whole of Indra’s specch and what follows it, 
consisting of verses 8 to 13 of Adhyfya 230, are so 
very important that I give the original of them, with 
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Nilskantha’s commentary, in the note below.* It is the 
copy printed at Bombay that has the commentary. ‘That and 
the Madras and Calcutta copies of the originst read the last 
word of verse 9 as kintaya, ‘do thon consider’; but as 
nothing is said about Skanda’s considering the subject with 
Brahwa; as in the rest uf Indra’s speech itself Brahmé’s 
having fixed upon Danizhthé as the beginning of time is 
mentioned ; and as there is no commentary on the second 
half of verse 9 to see what was the reading of the last word 
which the commentator had before him, I have chosen to read 
the word as kintaye,t ‘1 consider,’ the present tense being 
used for what has just taken place. The object seems to be 
to show that everything—the disappearance of Abhijit and 





* Abhijit epardhamana tu Rohinya kanyasl svasd | 

lkkhant! jyeshthatam devi tapas taptum vanam gata |{ 8! 

Tatra midho ’smi bhadram te nakshatram gagandt kyatam | 

Kalam tv imam param Skanda! Brahmana sabs kintaye |j 9 |! 

DhanishthAdis tathé kélo Brahmana parikelpitah | 

Bohtui hy abhavat parvam evam saiikhya sama "bhavat | 10) 

Fvam ukte tu Sakrena tridivam Krittika gatah | 

Nakehatram eapta-rshdbham bhéti yad Vabni-daivatam {/ 11 ji 

‘Vinata sAbravit Skandam mame tvam pindadah sutah || 

lkkh&mi uityam eviham tvay& patra! sahisitum || 12 j] 

Skanda uvaka. 
Evam astu namaste ’stu putrasuehat prasddhi mam | 
Snushay& pajyamina vai devi! vatayssi nityada | 13 |] 
Commentary. 

Kanyast  kanishtha, vanam gota, adhikiram tyaktveti reshah {/6 jj a 
ka jyeshthatd-epardbaya gaganit kyutd ‘to "ham midho ’smi, uakshatre- 
unikhya-pdranaeyajGdodd iti bhavah ||9{| Dhanishthidir iti, yasya 
nakshatrasyidyakshane  Kaudra-Strya-Gurtinam yogas tad yugidi- 
nakehatrum, tat ka pirvam Rohiny abbit, tadd [this is tho commentator's 
reading; but tathd is tho pafha in the Calcutta and Madras copies of the 
original] Abhijit-patunekilo tv ekenydnsir ahoritrair bhageasys bhogit 
kritayogadinakahatroin Dhanishthaivdbhovad ity arthah; sankhya kall- 
kAshthidindm |j10|| tath& ka Krittikibhir eva noakshotrassikbyépirtim 
knrvanti; Sakrisayam jidtva tds tridivam gatah {| 11 || wanu shat Kritti- 
Kah katham saptatrshdbham ity ate aha Vinateti, Hishi-patutodm iva 
Gerutmaty@h spi rdpam Svahaya dhritam iti tatsdbityat saplavtrehdbhem 
ity arthah || 12 jl. 

+ Perhaps kinteyAmi, and not ‘intaye, would have been more gram- 
matical, but for the sake of metre parsemaipads verbs seom to be often 
ised as Atmanepada verbs and vice vered in the epice. 
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Indra’a consulting with Brahma and the fixing upon Dha- 
nishthd as the new point for the beginning of time—took 
place instantaneously as time cannot stop. The commenta- 
tor clearly interprets verse 10 to mewn that Rohini was the 
beginning of time before Dhanishtha became vo. 

Who is the Abhijit of our story, who is spirited away in 
order to make room for the Krittikas ? I think she is not the 
Abhijit mentioned in the Yajur Veda which will be referred 
to presently, but is one invented for the purpose of the 
story, in imitation of the Vedic Abhijit who came to be 
spirited away, that is not popularly counted among the 
asterisms. Before explaining the Abbijit of our stury, let 
us see how the genuine Abhijit and also Dhanishdii, the 
asterism of the Uttarfyana of the olden time stand in the 
Krishna-Yajur-V eda. 

Popularly the ustevisms are twenty-seven, and Abhijit is 
not among them. In all the places iu the Krishua-Yajur- 
Veda in which the asterisms are mentioned, they begin 
with the Krittikis. They are—A, Taitt. SambitAIV., 4, 10; 
B, Taitt. Brihmaaa 1., 5,1; Cj ibid. UL, 1, Land 2; and 
D, ibid. III. 1, 4and 5. In A, ouly twenty-seven asterisms 
are mentioned and Abhijit is not among them, In Balso, the 
sume is the case. There, cach of the twenty-seven asterisms 
hus two qualities, one forming its front and ono the rear 
(purastdt and avastat), and among them tho Uttari- 
Asbadhé usterism has the quality of abhijayat or ‘cunquer- 
ing’ in front and of abbijitam or ‘ conquered ’ in the recur. 
But in the Anuvaka following it, Abhijit is soparately men- 
tioned as an asterism situated between Uttard-Ashidhd wid 
Sron. In C and D, Abhijit is regularly mentioned und 
placed between Uttard-Asbidhd and Srond, with Brahman 
as her Devati or regent; and about the importance of 
Abhijit, D says: ‘Brahman desired, may I conquer (é.c., 
obtain) Brahmna-loka. It (Brahman) offered a Kuru offer- 
ing to (Itself as) Abhijit Brahman and thereby conquered 
Brahma-loka,’ &c.; and one of the characteristics men- 
tioned there of Abbijit is ubhijiti, victory. But the samo 
characteristic of abhijiti among others, is uttributed there 
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to seven otber asterism, viz., Mrigasirsha, Nishtyé (Svatt), 
Visikhe, Aniradhis, Jyeshthi, the Porvé and Uttaré 
Ashidhds, and, the last in the count, Apa-Bharanf. But 
Abhijit’s abbijiti is the winning of Brahtna-loka, the highest 
vietory. As. by inclnding Ab! the number of the 
asterisms becomes sami, evon, viz., 28, there would be no 
necessity to bisect Visikhe, and so C, dividing the 28 
asterisms into two equal sets, puts the 14 from Krittikas 
to Visikhe, both inclusive, in Anuvika (1) and the remain- 
ing 14 from Anfirfidhis to Apa-Bharani, both inclusive, 
in Annvika (2). D also follows the same division in its 
Anuviikas (4) and(5). Under this mode the point of the 
automnal equinox when that of the vernal equinox was in 
the first point of the Krittikis must necessarily have been 
not the middle of Visikhe, but the first point of Antradhis ; 
and accordingly Anuvyaka (2) of C clearly connects the 
asterism Aufradhas with sarat, autumn, by sayiog — 

Aniridhin havishi vardhayantah 

Sutum jivema sarndah suvirah. 

In this olden time, the point of winter solstice or the 
beginning of the Uttariyana was (as stated by Variha- 
mihira quoted at p.50 ante) the first point of Dhanishth& 
aliux Sravishtha, the regents of which are the eight Vasus. 
About this asterism, Anuvika 5 of D says that its regents, 
the Vasus, go at the agra or van of the Devas. This 
agratva or front position may have meant the position 
of this asterism as the first of the asterisms of the 
Uttariyana of the Krittika period. 

In connection with the Path of Light and the Path of 
Smoke the Upanishads mention only the Uttara and 
Dakshina ayanas, and not the periods (1) from the verual 
to the autamnal equinox, and (2) from the autumnal to the 
vernal equinox. ‘The resson seems to be this. The two 
paths of Light and Sinoke being metaphorical of the paths 
of Knowledye and Iguorance, only the Uttarfyans or the 
sun’s journey from the time of the shortest day to the 
time of the longest day, without any turning back in the 
middle, can serve to illustrate how the kuower, like the 
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Uttarayana sun, should steadily go on in the path of ever. 
increasing knowledge. This cannot be illustrated by the 
sun’s career from the vernal to the autumnal equinox, 
involving as it does his going up in three months to the 
point of summer solstice or longest: day, and then coming 
back io the remaining three months with decreasing 
hours of daylight. What the bright-fortnight is to the 
month that the Uttarfiyana is to the year. Or, likening 
the year to one day, the two equinoxes would be morning 
and evening, and the sammer and winter solstices would be 
midday and midnight. The counting of day from sunrise 
to sunrise, with the day portion from sunrise to sunset, 
ead the night portion from sunset to sunrise, may have 
been the primitive mode in India, like the counting of 
the month from one lunation to avother. No clock is 
necessary to tell anybody when the sun rose or set; and 
the moon in all his phages, more marked when full and new, 
and seen in the nights from star to ster, is the celestial clock 
common to all, From the embryonic darkness man is born, 
opens his eyes, and sees. His beginuing to see ia the 
beginning of his career in this world. Similarly sunrise is 
the beginning of his and the sun’s everyday career; tho 
moon is born at, and commences his monthly career from, 
New-moon ; and the vernal equinox, likened to the morning, 
is naturally the beginning of the year. Bat when senti- 
ment comes and says, ‘no, no; first bitter and then sweet, 
first darknesa and then light,’ and also when prominence is 
given in thia respect to the moon, who is the maker of 
tithis and months, who is the lord of night, and whose 
glory is in automn, day commences from the night-half firet 
(as is the case among Mussalmans, whose aymbol is the 
moon), the month is not Amanta, but PfirnimAnta, counted 
from the dark-fortnight first (as seems to be the case in come 
parts of India), and the yesr from the eutumux] equinox 
(as is the case in parts of India where the Vikrama era 
prevails). And when another sentiment comes and says, 
let ai) this be as it is, but in Jiiduskinds I wil} have the 
time from the climax of darkness to the climax of light for 
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the knower, and the reverse for the sinful, the Uttara and 
Dakshina ayanss show up themselves; and even the day is 
divided by the noon, as pfirvahna and aparahna, forenoon 
and afternoon, the former devoted to the Devas who are 
ever young and immortal, and the latter to the Pitria, the 
ancestors, who passed through the afternoon of their age 
and set, in order (it is hoped by their descendants who 
offer the Tarpana water and Sraddha to them) to obtain 
immortality, 

Now to go back to our story and the Abhijit of it. The 
story must be assigned to a time when the custom of 
counting the Uttariyana from Dhanishthd was still in 
vogue, and it gives the myth as to how Brahmi fixed 
Dhenishth& as the commencement of time, i.e. of Utta- 
Tayana time. The preference given by the story for the 
Dhanishth&d point, over any other point in the celestial 
circle, is evidently due to the important significance thut 
came to be attached to the Uttarayans in the Jfiinak&nda. 
When the Uttariyana point was thus fixed, the other 
important point, viz., that of the vernal equinox, bad to 
adjust itself; and so there is the myth that the Krittikas 
sprang up to the sky and occupied that point. True the 
Krittikds have been in their place for tens of thousands of 
years; but still, for the purpose of the story that arose by 
viewing the Vedic verse about Arundhati in the strange 
manner that has already been explained in the preamble, 
it became necessary to say that because the Seven Rishis 
of Ursa Major conferred starship upon Arundhati and 
kept her near them, divorcing the other wives unjustly, 
justice had to bo done to them by conferring starship on 
them also in the shape of the stars of the Pleiades. How 
could they occupy that point if there was another asterism 
there? So it became necessary tosay that the fabulous 
Abhijit was there, but that she disappeared out of jealousy 
to Aldebaran Kohixi. 

The idea that the asterisms are sisters is ancient, as, 
according to the Taitt, Samhita II. 3, 5, they are the 
daughters of Prajipati. Our story makes its Abhijit the 
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kanyast or youngest sister of Rohini. This, at a time 
when Robini was the jreshfha or first of the asterisms, can 
only be at the point where the Krittikis are, and not the 
point of the Vedic Abhijit between Uttari Ashidhi 
and Sronf. Therefore it is evident the story has not 
touched the Vedic Abhijit. Rohini and the invented 
Abhijit at the point of the Krittikiis would be in places 
adjoining each other east and west, the one at the then 
starting point of the circle, the other at the ending point 
of it. Thus situated our Abhijit thinks,—‘ We two sisters 
being placed side by side, I ought to be treated as her 
equal, and yet [ am not even the second in rank, but must: 
needs be the last, which [ certainly do not like.’ This 
jealousy drives her to quit the place. But it is folly to be 
jealous and wise to hold on with fortitude. he Rishi 
wives, though unjustly divorced, bear their lot with 
fortitude, instead of cummittiug suicide. Wo may here 
quote Sit, who, though carried away by Ravawa and im- 
prisoned in an inaccessible sea-girt islaud, holds on with 
fortitude, conquering the will to commit suicide, and who 





says :— 
Kalyani bate gidheyam lankiki pratibhiti ma | 
Eti jivantam 4nando naram varsha-eatid epi || 
Happy indeed this proverb of the people seems to me to he :— 
* Rven after the lapse of a kindred years prosperity comes to [the 
afflicted] man, if he ix bue alive [holds on with fortitude], 
So when asfiyé or jeulousy vacates the place, dhriti or 
fortitude meets the reward of getting it, not as an ordinary 
place, but as a place that became the firat amongst the 
asterisma in the new order of things, the very place which 
jealousy was jealous of, but which jealousy does nut deservo 
to get. This is how the Krittikis came to occupy the 
position of Mukhyeyoga, by their fortitude and by realizing 
the Wonderful Antaryémft as their Son—their Protector. 
Before the Krittikiis became thus the first of the asteriama, 
time was, the story clearly says, being counted from 
the star Rohini, Counted as what? Evidently as the 
point of the vernal equinox, for it would be going too far 
back, altogether out of the reach of the memory of any 
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of the winter solstice was in Rohini. 


XVIL Kumira made his own mother Svaha the insoparable wife 
of Agni. 


This depicts Kumfra as a dispenser of justice, as indeed 
one who is called Satasaspati, the Lord of the Hall or 
Court, ought to be. As already stated, Agni’s so-called 
jaratva is spiritnal according to the inner meaning of this 
outwardly paradoxical riddle. The outer aspect of the 
story also teaches a moral, and we should vot miss its 
humour. It exhibits Agni Kama as a jira or sbbika, cast- 
ing hix amorous glances upon married women. One of 
their own sex, a clever woman in the shape of Svaha, 
comes on the scene, and shows to the world how such 
# jira, not caring for the happiness of wedlock which 
has its sucred responsibilities to fulfil, seeks for pleasures 
with married women, but how those pleasnres are reully 
imaginary, since what he thinks to be his reul joy with 
his sweethearts is simply the result of the appearances 
or phantoms of them put on by another womau ulto- 
gether. There is nothing illegal in Svaha’s wishing 
to marry Agni, as both were unmarried, and therefore 
fin to enter inta wedlock. But the means she employs, 
though fit to oxpoxe the imaginary character of the bappi- 
ness of « Agni, iy not befitting an unmarried girl, 
and iv nujst to the personated wives. So both Agni and 
Svahai muse be held tu have done sihasam karma, reckless 
act; and, perhaps the poet had in view a concealed pun 
upon his Agni Adbhuta, who, as the sou of Sahas, may be 
designated Sihasa. As stated in the beginning, Sahas 
means valorous, bold. SAhasa is derived from sahas, and 
meus not only bulduess but recklessness, and so, in the 
latter sense, only a sdhasa or reckleya act can come from 
one who is the son of Salas. But in respect of Cupid’s 
act, the male is completely rash without a thought for the 
vonsequeuce, while the female’s rashuess is combined with 
cleverness lo hide it; fur it is not the irresponsible lover, 
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but the girl going wrong and is sure ere long to betray in 
herself the proof of her act, that has to think thousand 
times, as to how to conceal, before risking. Su SvAhé 
personates most cleverly and disposes of the embryo, even 
becoming » bird in her movement in order not to leave 
any trace of anybody’s foot-print on the earth. But her 
cleveruess becomes the ruin of the poor personated wives, 
aud the moral taught is that however secretly au act ia 
done its appearances are somehow or other laid bare. 
The divorce of the innocent wives, though unjust, shows 
the high value attached to female chastity which should be 
always above even a phantom of suspicion. And when ut 
last the heaveuly character of the wives is proved by 
their becoming the stars of the Pleiades, Jara Agni 
is tied fast to a woman who is mere Vak, Word. He 
whose happiness was shown to be mental, consisting in his 
belief of the word uttered and of the forms assumed by 
Svaba, must find all his happiness in mere Word. Thus out- 
wardly. But inwardly, that mere Word is Vidyd aud 
Agni’s so-called jaratva is not carnal, but spiritual love. 


XVII. Brahmi told Kumira to go and vee bia father Rudra, fur 
Badra had entered into Agui and Uma into Sviba for the purpose 
of his (Kumira's) genesia. Accordingly Kumara went to the place 
called Bhadravata and kaw Rudra there going in procession attended 
by allthe Devas including Indra, Varuna, Yama, and others, aud 
Parvati (Rudra's spoure) was attended by Gauri, Vidya, Gindhavi, 
Kesivi, Mitr’, and Sivitri. Kamira paid his respects to Rudra and 
wes told by him to bear bim in mind in ail acta with faith, As avon 
as Kumira took leave and left, the Dinavas besieged the place where 
Rudra and the Devas were, and a fiervs Deve-Dinave battlo ensued | 
Mahbisha, the chief of the Dinavas, put the Devas wo flight, 
caught hold of Hadra’s chariot and wax about to smash him down, 
when he thought of his son Kaméra, who instantaneously came in u 
beantiful chariot, wearing a red dress, fought with Mahishe, aud 
killed him by discharging his Sokti weapon. He then conquered 
the three worlds in one day, and Kudra told the Devas that they 
should regard Komira like himself. And then the Upikhyins enda 
with a stave of Kumars, in which among other names he is called 
Vievamitre-priya, Vasudeva-priya, Brabmatdri, Brahmanya, Sisu 
(Child), Leader of the Brihmanax, Gaigisute (son of the river 
Gaga), &c., do. 
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As Rudra is well known as Ashfamarti, having eight 
forms as sun, moon, fire, wind, &c.,be may here be located 
in the moon Soma and also in the star Ardr4 and the star 
Sirius, the regent of both of which is Rudra, The name 
Soma, as applied to Rudra, came to be construed in the 
Purfnie period as ‘One who is with Uma. It will be 
seen that the story begins by saying that either Agni or 
Soma should be able to become the father of Kumara. 
Agni shines in the night and the moonlight blends with 
Agni’s light, so that Rudra as Soma enters into Agni. 
Kumara’s killing the demon and rescuing Rudra may be 
explained phenomenally thus: Kumara iu the form of the 
sun goes to the Orion, the heavenly sacrificial ground, the 
meeting place of tho Devas, and sees Rudra as Soma, the 
regent of Mrigasirsha of the Orion and also as the regent 
of Ardra and Sirius. ‘This takes place in summer. But 
when summer ends at the autumnal equinox, the sun 
Kumiira retires, and then Mahisha, the buffalo, a dark- 
skinned animal representing the darkness of winter, pute 
the Devas to flight and troubles Rudra who is in tho stars 
Mrigasirsha, Andri and Sirius—stars which are very con- 
spicuous in the nights of winter. Being in these, he has, as 
it were, to struggle through the powers of the darkness of 
winter. But in due time the sun comes back to the Orion, 
wields the Belt of it as his Sakti weapon and kills the 
demon : winter is gone and summer come : sin is killed and 
righteousness reigns. 

Thus even tho god Rudra finds a Saviour in his Son 
Kuméra. We have seen in the first volume that the Son 
who is Lokakrit, the maker of Heaven, for his father, 
is the all-loving Son aspect of Our Father, always borne in 
our heart’s womb, The churned Agni is a symbol of that 
Son and is addressed in the Veda as:—Putrah pitre 
Lokakrit Jatavedah :—O Jatavedas! Thou art the Son that 
makes or secures Heaven for Thy father [the sacrificer who 
generates the sacred fire, 7¢., realizes the Self concealed in 
all forms], vide Vol. I., p. 496, about this text. ‘The origi- 
nal etymon of putra is not known, but in the Purdnic 
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days it was read as put-tra, and es tra at the end of a com- 
pound sometimes means to protect (cf. dtapa-tra), it was 
defined that the son is put-tra because (by his birth) he 
protects or saves (his father) from the hell called Put. 
The hell is the pit into which persons who commit p&taka 
acts fall. Pataka is that which being very sinful causes 
the doer of it to fall. his patana or fall from the 
moral pedestal is from the root pat, to fall, and as in 
artificial derivations even a remote similarity of one word 
to another is pressed into service, tho put iu put-tra seems 
to have been forced to meau hell, the place of those who 
fall, Bat it is only the Divine Son, the Lokakrit, who cau 
be the Saviour, and that Son we have seen our Kumira. to be. 
But how can there be even a semblance of sin in Rudra? 
The reply is, Rudra is free from sin and is always puro, 
bat thanks to our poets who spoke in paradoxical riddles, 
we cannot say that he is free from the semblanve of it. 
In the Vedic story about the birth of the Son God Rudra, 
he cries as soou us born, and when asked by his Father 
Prajipati as to why he cries, he says :—anapahatapipma 
vai asmy sbitanimd, vima me dhehi:—‘ My evil indeed 
has not been taken away, aud a naine has not been given 
tome. Give meaname.” And then he gets eight names 
end forms. I have tried to show thut the evil or sin spoken 
of is not real, that it is only a semblance of it derived by 
the riddle of the Son God being the issue of the outwardly 
polyandric connection of Prujipati and the Zitus with 
Anshasi, and that the semblance of evil vanishes when the 
real nature of the Son God as the Self concealed in all is 
known (Vol. I., 484—491), Similarly in our story, if Rudra 
and Agni are identical, or if Rudra entered into Agni, when 
the latter committed the so-called adultery with the Rishi- 
wives, there is a semblance of demon sin outwardly, but the 
Son Puttra saves his father from the grasp of the demon. 
The outward paradox is that from Agni’sudultery was born 
the Son of strict Brahmakarya, celibacy; but low can 
adultery be the father of celibacy? Such sayings as:— 
Ekam vi idam vibabbive sarvam. 
The One only bas become all this (universe)—(Rv. VIIL, 58,2) 
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sre the outpourings of the devout heart which only cares 
to see everywhere and in everything Our Father that has 
enselfed all by universal Jove. But if, as a riddle arising 
by stretching the meaning of such sayings to s paradoxical 
extent, the mist of evil that is fleeting in the world is 
ignoroutly fathered upon Him, that mist vanishes as soon 
as the One-Manifold Son Whom the Father himself has 
become is understood: the Father has become all this 
because by self-sacrifice He has multiplied and given 
himself completely to each soul as its real Life. Can there 
bo any sin in the Father of the One-Manifold Son of 
uuiversal love ? 

Man is pregnant with the Glorions Garbha, Son, and 
would see Him bora—vison—revealed—like the sun, in the 
sky of his heart, if he realizes Him by righteousness; and 
that Son will completely rescue him from the hell of Pat, 
sin, The hellish ignorance had circumscribed the extent 
of the vision of his knowledge, and that was the cause 
of the selfish, sinful samsira which for the time being 
rently troubled him. The samsira of man is both real and 
unreal, real so long as be is in it, unreal when he realizes 
the Son and becomes one with Our Father. When that 
height is reached he will wonder in what & world of mfy& 
he Jind been, As xelf-love is a strong passion in the world, 
religion comes and says to man ;— Keep the love for self, 
but enlarge the self so as to comprise all creatures and 
love all as self: become a big self instead of being the 
despicable little self of selfishness; they and you are all 
children of Our Father Who has entered into, or enselfed, 
all, and Who is loving them all as Himself; merge yourself 
in Him and steadfastly make upasana of Him as Self—as 
your very Life, and that is Self-Love befitting you who are 
intrinsically pure; emerge from the ahroud of Avidy4 or 
aelfishnesa and become indivisibly one with Our Father.’ 

Not only in the chapter of the battle, but in the earlier 
chapter in which Kumara is installed as Sen&nya, his red 
dress is twice mentioned in verses 1 and 82. I do not 
know whether in ancient India military dresa was ved. It 
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may have been. But in describing the dress of the Brahma- 
karin who has undergone the Uponayana ceremony, 
Apastamba (I., 1, 2, sdtras 40 and 41) says :-—sinakshauma- 
jinani, kashayam ka eke: ‘which is trauslated by Dr. G. 
Buhler, Sacred Books of the East, Vol. I1., p. 9, thus) 
“(It shall be made) of hemp for a Brahwana, of flax (for a 
Kshetriya), of the skin of a (clean) animal (for a Vaisya). 
Some declare that the (upper) garment (of a Brihmana) 
should be dyed with red Lodh.” I would therefore take 
the red dress of Kumiira to be the badge of Brahmakarya, 

We have seen that the word kumira gave three different 
shades of meauiug. One more seems to be illustrated in 
Kumira’s being a Brahmakirin or bachelor, and that is 
that there can be no marriage to one who, if he is true to 
his name, ought to be always Kumitra, Infant. 

That our Skaudas is always Kumara is revealed by his 
another name, Sanat-Kumirs. Both sanat and sanit mean 
‘always,’ ‘ever’; and so Sanat-Kumira meuns one who 
is Ever-Infant. In the Khandogya Upanishad, 7th Prapa- 
thaka, Sanat-Kumivra is introduced as a Teacher teaching 
the Bhiman or Vast Self to Narada; and at the end of the 
Prapathaka, the Upanishad says :—“ ‘They say that Nanat- 
Kumara is Skandsa, yea that he is Skanda.” Thus it 
distinctly identifies Sanat-Kumara with Skanida. It is not 
clear whether the Vedic Son God whose ninth aspect is 
Kumara is mentioned by this Upanishad us Skunda, or 
whether in its days the story of Skunda being the son of 
Radra bad already arisen. According to Purinic idea, 
Sanat-Kuméra is a Rishi born as the son of Sanat, taking 
the latter to be a name of the god Hiranyagarbba, and in 
the Sanat-sujatiya episode of the Mahidbharata, Sanat- 
Kumira is also called Sanat-Sujita, Sujita means the 
good child. The thing is that the name Sanat-Kumara 
can be construed either as the Eternal Child or the Eter- 
nal’s Child. We have seen that Agni-Rudra, the Father of 
Kumara, is identical with Hiranyagarbha. 

The Itihiea stories about Skanda bear the impross of 
their having been recorded in their present forms many 
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years—it may be a few centuries—after Skanda-worship 
had come into vogue. During those centnries several 
legends must have arisen about him, and they seem to have 
been collected and recorded in the epics when the fashion 
of composing works in regular Anushtub and other metres 
began. The Skanda-upakhyfiua speaks of the foast days 
called Sripaiikami and Shashthi, the former so called 
because, it says, on that 5th day (of bright fortnight?) Srt 
{the goddess Lakshmi) attended upon Skanda, on the 
occasion of his becoming Senfinya, and that Shashthi, the 
Sth, is a great day because on that day he became kritirtha, 
one who achieved his aim. It does not say the 5th or 6th 
of what lunar month it refers to. Apte’s dictionary men- 
tions Guha-shashthi to be the 6th of the bright-fortnight of 
the month of Margasirsha—a month in which the full moon 
comes in conjunction with the Orion. 


The Skanda-npikhyina does not explain how Kumara 
became tle son of Gangi, bat the fact that his name 
Ganhgisnta is mentioned in it shows that there was in its 
time a well-kuown old story about how Knmara became the 
son of Ganga. That story is found in the Ramayana I., 37, 
preceded by another version of Kaméra’s birth in L, 36; 
which I shall take up first. It is to this effect :— 


Mount Himavan had two daughters, Gaigi (the river) and Uma. 
Umi performed severe tapax, austerity, and was married by her 
father to Rudra of great austerity (Mahitapil). But no son was 
born althongh 100 divine years passed. The Devas feared that o 
son born to Rudra of great austerity might surpass them, and so 
they asked him not to beget » son, but perform tapas with Umi. 
Accordingly Rudra got up; but his kshubhitam tejas bad to be 
taken care of, and as there was no one able to bear it, Dhari, the 
earth, bore it at the request of the Devas, who also got Agni to 
enter into it, (ic., Rudra’s tejaa). When Agni entered it along with 
‘Vayu, it became Mount Sveta, where, in the region called Saravana, 
the forest of sara reeds, Kumara, son of Agni, was born. Aa Umi 
was thus deprived of the pleasure of becoming a mother, and aa the 
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Devas made Dharé to bear the tejas instead of her doing so, Uma 
cursed the Devas not to get any sons from their wives, and Dhar& 
to become bahubbarya, the wife of many. 


According to tho Kenopanishad, Uma Haimavati, mean- 
ing there the Golden, shiuing brilliantly in the sky, appears 
before the Devas when they were wrangling with each other 
about each being himself the victor and not any other; 
and being appealed to asan umpire to tell them who the 
victor is, she says:—‘ Brahman (is the Victor); be ye all 
great by the victory of Brahman,’ In Vol. I., pp. 370—872, 
I have tried to show that Umi is Brahmavidya, who is 
likened to the awakening and enlightening golden dawn 
Ushas, and who, as dawning in the hoary head, intellect, 
of the knower, old in knowledge, is said, as a riddle, to be 
the daughter of the snow-clad (therefore hoary-headed) 
Mount Himavan, the head, the topmost part of man, being 
@ mountain as it were. Of course the head must be well 
cultivated and be in touch with the heart, in order to be 
the morally high father of Vidyi. The golden sun, full of 
light, is a metaphor for the head, full of knowledge. Being 
golden he is Hemavin, and his danghter the dawn is 
Haimavati. She shines in the sky, esoterically the Akisa 
of the heart. And as this natne Haiinavat? may also be 
looked npon as a patronymic derived from Himavin, we have 
it that Uma is the daughter of that hoary headed mountain. 
We have seen that in the Vedic story of the birth of the 
Son God, Ushas the dawn is his mother (Vol. I., p. 485). 

The couple Radra and Umi are both austere, because 
the Rig Veda X., 183, 1 and 2, quoted in the essay on 
Arundhati, requires the bride and bridegroom to be such. 
For the purpose of the birth of the Son God, Rudra and 
Umi are like the two Aranis, Puriravas and Urvasi, and 
the Son of spirituality is born only after long contempla- 
tion. Hence the delay. 

The Devas are the Prinas or senses, whore Satyam, 
Truth, is the Son God. They cannot be really jealous of 

) mentioned is simply 
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intended to show that the Son is not like the ordinary son, 
but is ayonija, being spiritual. 

Dhara, the earth, who bears the tejas as if doing justice 
to the meaning ‘bearing’ of her name, must be takén to 
be the fire altar (Vedi-riipd bhimih), the Tejas, the Son 
God, boing symbolized by the sacred fire, born by attrition, 
who is Vasu, the Wealth of the sacrificers (vide Rig Veda 
V., 2—6, referred to in Vol. L, p. 158). The name of 
Vasudbé for the earth soems to have beon originally a 
name of the altar-earth, as bearing Agni Vasu. 

In the story of the Aitareya Brihmana (quoted and 
explained in Vol. I., 477—481), Rudra shoots an arrow 
into Prajipati, und the Retas of Prajipati which is 
born immediately afterwards does uot flow until Agni 
Vaisvanura, in conjunction with the Maruts, causes It to 
flow, and then the wholo Creation is evolved from It.* 
As in all these Itibisa stories the Vedic Son God Rudra is 
portrayed as Father, his Tejas is identical with the Retas 
spoken of in the Vedic story above referred to. That Retas 
is Agni Hiranyaretas aliax Hiranyagarbha, the retas or famo 
of fire boing golden, But as the firo is only a symbol of the 
pure Antaryaui, likened to the pure metal gold, it is said 
that only Agni Vaisvdnara, the fire of all peoples, that is who 
lovks upon all creatures ulike by wniversal love, can melt 
that gold. It is evidout that our story has this Vedic story 
in view, and sy, it associates Agni with Vayu, whose alias 
is Marut, in his act of cntering the Tejas and causing it to 
become a mountain, What is the moaniug of this riddle? 
The altar-carth having become Vasudhi as bearing the 
sacred firo Vasa, the Agni that onters into that fire may be 
the Agneya or combustible firewood, &c., thrown in to feed 
it, and Viyn of course is the wind that fans it and causes 





* In cho tirat volume I have said that the shooter Budra, the Vedic Son 
God, is identical with the Retas that ia born. Tho idea is that a men, 
before becoming a father, bears the embryo, the would-bo son, in himeelf 
firet and transfera it to the wife, ss ono of the nuptial mantras anys 
(Taittirlys EkignikAnds I., 13, 13), like an arrow into the quiver (bina 
eveshudhim). Therefore, Budra as the embryo shoots himeelf in the form 
of an arrow into Projdpeli, and is born as the Retas. 
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it to blaze up like a mountain in miniature with ascending 
conical peaks of flame. One of the names of Agni is 
Sukra, bright, and as sukra or sukla means also retas as 
well as sveta, white, Rudra’s Retas is said to have become 
Sveta-parvata, white mountain. 

Esoterically, the Agni that enters the Retas is not simple 
firewood, but righteousness, the spiritual firewood that 
leads one godward (vide p. 40 ante), and similarly Vayu, the 
blast of wind, seems to signify the Prinfiydma or breath- 
exercise of the Yogin, enabling him to concentrate his mind 
more and more upon Brahman—fanning Brahman, the Fire 
of Knowledge, in order to make It ablaze in his heart. 

In Sanskrit mountain is bhidbara or dharidbara, 
upholder of the earth, With peaks going up bigh into the 
aky, was the mountain fancied to be heavenly, sent down 
as it were by the gods to hold the earth from falling down? 
More progaically, the mountain holds op a mass of earth 
skyward. But this restricts the meuning of bhimi, the 
earth, toa mass of earth. Taken without any restriction, 
bhidhara would mean the np-holder of the whole earth. 
Therefore the verbal wonder is that Dhara, the oarth, is 
Vasundhara, the bearer of Agni Vasu, und by blazing up 
he becomes Dharadbura, the mountain, bearing up his own 
bearer the earth. This is something like the Rig Vedic 
language which says in oue and the same breath that 
Daksha is the child of Aditi (altar) snd Aditi is the child 
of Daksha (X. 72,4). Bhimi or mahi, the earth, means 
‘she who is vast and great’; and the white mabidhura or 
mountain, taken with unrestricted meaning, tnay well repre- 
sent the Supreme Self as spiritually the Most High and 
Pure holding immense greatness. Therefore it may, | 
think, be supposed that the story has in mind the 
Bhimavidya told by Sanst-Kuwara tv Narada in the 
7th Prapithaka of the Khindogya, in which the Supreme 
Self ia styled Bhima, Vast. If thus the mountain repre- 
sents the Son God as Bhima, the further saying that 
it became the place for the Son God to be born ought not 
tn be read ag a contradiction ; for, when told that tho Self 
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is Bhima, Narada asks: ‘Upon what is Ho established, 
© Bhagava?’ and the reply given is:—‘Upon His own 
Greatness (sve mahimwni)’. The thing is, nothing elee can 
support the Infinito, He Himself is His support. 

The curse of Uma is paradox meaning a bleasing. 
The Devas, senses, on roaliziug the One Eternal Son as 
their Satyam, should not care to have sons born in the 
ordinary manuer. The earth is bahabharyé, the wife of 
many, having many bhipatis, kings, to rule over the many 
kingdoms on her. ‘This everybody knows without the aid 
of Uma’s curse. ‘fhe inner meaning of it seems to be 
this: as the earth spoken of is the sacred fire-altar, and as 
bhary4, wife, means one who is maintained (by the 
husband), the altar of knowledge us the lap for the Child 
Antaryéui should be kept and maintained in all home- 
steads, in all hearts. 


So much about the story as found in Rim. 1, 86. The 
next Sarga is to the following effect :— 


Ag requested by the Devas, Rudra became a tapasvin and sat doing 
tapas. This created another difficulty for the Devas, for Rodra 
was their General appointed by Brabmé, and as he sat to tapas at 
their own request, the Devas had no body able to command their 
army, and Urni's curse precluded them from thoir getting a son of 
their own, whom ag a strong youth they could nominate to the office. 
‘Therefore, at their request Agni gave hia Tejas, and the river Ganga, 
the elder sister of Uma, was solicited by the Devax to bear it, ov 
Brahma said that this would please Uma also. Accordingly Ganga 
recoived the ‘Tejas, which wax gold-like ; but the flood of it waa ao 
high that she was unable to contain it, and every tree, plant, 
creeper, or blude of grass that came in contact with it beowme 
golden. By the heat of the Tejas all the metals were formed in the 
earth; and as gold became of Agni’s colour, it was callod jitardpa ; 
and in the middle of tho forest which thus became golden, Kumara 
was found born. ‘The Krittikas took up the child as their son, who 
with bis six mouths sucked their milk for a day and then conquered 
the army of the Dnityas and was installed General of the army of 
the Devas. 


Thus while according to the first story Kumara. is the 
10 
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son of Rudra, according to this he is the son of Agni. 
There is no contradiction, as Rudra and Agni are identical. 

Uma and Gang& seem to be identical, esoterically, as 
Vidya. According to one fancy, she is the golden dawn; 
according to another she, as the goddess Vak, is the river 
Gangé, meaning ‘she who goes and goes,’ that is a per- 
ennial stream. It is therefore another fit name for Vak, 
who is Sarasvati ‘she who flows on.’ Vak or Speech, 
whatever be the extent of the flow of her eloquence, can 
only indicate the Infinite Self, bat can never contain Him— 
can uever circumscribe Him (vide the Taitt. Up. ‘yato 
vako uivartante aprapya manasé saha’). Therefore the 
Tejas overflows the river. 


Agni’s name is Hiranyaretas and so wherever the Tejas 
flows all becomes gold. ‘This would be hyperbole if the 
simple fire is taken, but true as applied to the Self, who 
(accordiug to the Taift. Up.) is the Rasa, Juice, of Joy. 
Men, who in Avidy& or sin are as it were baser metale, 
will become gold, morally and spiritually, when they 
realize the Self—when they come in contact with the Juice 
of Vedantic alchemy. The belief in the existence of a 
plant, known only to Mahatmans, and the juice of which 
would transform the baser metals into gold, may have 
srisen by a misapprebension of what originally was a 
metaphorical expression applied to the Vedintic Juice, 
known really to the Mah&tmans who know Peahman. 
Many a cheat calling himself » Mab&tman or 3airdgi 
comes and says to simple minded credulous people :** I oan 
transform baser metal into gold. It requires some money 
to fetch the plant, give the money. Or let me perform 
special worship on your behalf to this idol in my possession 
for s week or # fortnight ; let it be adorned with the golden 
jewels you have and with choice flowera; and the deity 
thas pleased will enable me to convert your maunds of 
iron into gold.’ Accordingly the worship goes on from 
day to day, and the Mahitma is well fed and feed, but at 
last he takes & favorable opportunity to walk away with 
the jewels in the dead of night. The gold-making plant 
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and true Mahfitmans having a knowledge of it may or may" 
not exist. If they oxiet they are yet to be discovered. Bat 
as the true vairégya or renonciation of the knower of 
Brahman can have nothing todo with meking gold, hia 
alchemy can only be the knowledge of the Ved&ntic Juice. 
That Juice has been discovered at the very dawn of Vedan- 
tic thought, and devoted souls are simply to come in con- 
tact with It and get transformed into gold morally and 
spiritually. 

The prevailing colour of the flame of fire is golden, but 
other colours also arp seen in it according to the nature of 
the fuel; and the Mundaka Upsnishad I. 2,4 speake of 
the seven-coloured tongue of fire as kali, karalf, sulohité, 
&e. So the heat of Agni’s retas is said to have become 
all tho metals. As Agni is jata, sojita, child, born from 
the arania and maintained in the Ved‘, and as the pre- 
vailing colonr of the flame of fire is golden, gold ia 
jitarfips, that which has got the ripa, form, appearance, 
of Jita Agni. This is evidently the derivation of jataripa 
which onr story propounds, whatever elae may have been 
its true etymon. 


‘The expression that Kuméra was found born in the midst 
of gold must, I think, be taken to liken him to the morning 
san seen rising in the midst of the vast golden field of the 
dawn. His being nursed by the Krittikas indicates him to 
be the sun of the vernal equinox when its point was being 
counted from that asterism. 


The story of Kumara as depicted in Kalidisa’s Kumara- 
sambhava bas its own peculiarities, which deserve to be 
noticed. Asura Tiraka obtains choice boons from the god 
Brahma, but as be becomes a terror to the Dovas, they 
approach Brahmé, who says that having himself given him 
boons, it would not be proper to kill him himself, and thas 
some other means must be devised for getting rid of him, for 
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if man grows even a trea of poison, it is not proper for 
himself to cut it down :— 
Ttah sa Daityah praptasrth 
neta evarhati kshayam. 
‘Visha-vriksho ‘pi samvardhya 
svayam Khettum asimpratam—(IL,, 55). 

Many years ago I saw it stated in the Beng&li work of 
Pandit Sri Isvarakandra Vidyisigara containing a dis- 
course on our kfévyss and dramas, that the plot of 
Kélidfsa’s Kumfrasambhava was the same as that found 
in the Siva-purina, that the verse quoted above was to be 
found in the Siva-purana word for word, and that there- 
fore the date of the Siva-purina might be subsequent to 
the time of Kalidisa. I communicated this to the cele- 
brated K. T. Telang of Bombay, who then looked into the 
Bombay pitha or reading of the Siva-purina and found 
that although the circumstance connected with the going 
of the Devas to Brahm and his reply was the same, but 
narrated in the easy style of the Purinas, the verse in 
question about the tree of poison was not to be found in it ; 
and he thought that the reverse might be the case, namely 
that the Siva-purana was older than Kalidasa and farnished 
materials for him to write the story in his own highly 
polished and ornate style, and that the copyist of the 
Calcutta p&tha of the Siva-purdna might have mixed ap 
in it the memorable saying in question. Such proverbial 
kta or trite aayings float among the lettered, even though 
they may forget or not know who their authors were. I be- 
lieve Telang contributed an article about this to the Indian 
Antiquary. Even if the Siva-purina was not the basis of 
K&liddsa’s work, it is likely Kalidisa had a source of old 
popular tales to draw from, however inventive his genius 
may have been in respect of details. His story is to this 
effect :— 

Siva site in austere tapas on a part of Mount Himavdn, whose 
blooming danghter Umi visita the place daily to keep it clean and 
tidy. Siva is firm in his usterity, although such a beaatifal damsel 
moves about him. The Devas think that if thie great tapaavin oan 
be induced to fall in love with Uma and marry her, the son born will 
ba fit to be their General. At their request, Kama, the god of love, 
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goes, and, stationing himself at some distance from Siva, discharges 
his flowery arrows at him, just when Uma is before him. Thus 
struck, he feels bewitched by her ; but he recovers himself, and look+ 
ing round, notices Cupid and burns him down by the fire of his third 
eye, whioh is located in hia forehead. Rati, Enjoyrsent, the spouse of 
‘Kama, bowails his loss, but = heavenly voice consoles her, saying 
that in course of time Siva will marry Uma, and that when that 
event takes place Siva will resuscitate Kama. Umi has a mind to 
marry Siva, bot as he becomes a very rigid tapasvin, xhe repairs to 
another part of the mountain and site there in fervent tapas for 
many days. At last Siva is pleased to appear bofore her in the form 
of a Bhikehu, religious mendicant, and says that if she has a mind 
to enter into wedlock ahe may marry any bat that honselesa, penni- 
less, ill-cled beggar Siva. This rouses her anger and maken her 
very cloquent and pretty in the defence of the real greatnesn of Sivn 
whom ignorant men cannot know. At this jancture the Bhikshu 
reveals himself to be no other but her Siva, who has, he says, been 
conquered by her tapas, and come to propose to her in person, She 
surprised and shy, and says that. he should obtain her father's 
consent. The Seven Rishis most gladly mediate and obtnin the 
consent, which is readily given ; and the wedding takes place. The 
resuscitated Kama obtains full liberty from Siva to discharge his 
arrows at him. But no son is born for many years, and the Devan 
who are very impatient for the birth of their Sendnya wend Agni, 
who taken up the form of « kapota, dove, and appears before the 
couple. Umi finds ont the dove to be Agni in diagnise and retires 
by reason of his intrusion upon her secrecy, while the Tejas of Siva 
is born as Knomira in the manner stated in the Rémiyana. 
Ultimately Kumira becomes the Senfinya of the Devas and kills 
Avura Taroka, r 

The barning of Kama by the fire of Rudra occurs in the 
Ramayana I. 23, far detached from the birth-story of 
Kumfra, but probably Kalidasa had good authority for 
taking it aa an incidence forming part of that story. The 
Ramayana J. 23 says that the place where Kimo was 
burnt down and became ananga, bodiless, became the 
Anga country. The meaning of this riddle can only be 
thia: the human body is called anga, and Kama or Desire 
is a state of mind and has therefore no corporeal form. 
He is therefore called anaiga, bodiless, manasija, born in 
mind, and hia abode is the aiga, body, of man. 

The paradox to be noticed in onr story is that Siva alias 
Rudra destroys Kama and becomes a rigid tipasa, and 
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yet ho afterwards enters into wedlock, reauscitates Kama 
and becomes the aim of his shafts. We are tharefore 
obliged to distinguish K&ma that ia burnt down .rom 
Kama that is resuscitated. The former I take to be Bad 
Desire and the latter Satyakama, Desire for Satyam, the 
True Self, Who is to be born, realized, as the Son God 
Kumara. The third eye in the forehead, by the fire of 
which Bad Desire is burnt down, seems to be the mind’s 
eye with knowledge as its fire, light. 


Umé’s seeing first Siva in his tapas, and Siva’s seeing 
her afterwards in her tapas illustrate in their case the 
happy applicability of the two marital mantras (quoted at 
pp- 22, 28 ante), (1) ‘apasyam tvi manas& kekitanam,’ &c., 
said by the bride, and (2) ‘apasyam tvi manasa didhyndm,’ 
&e., said by the bridegroom. 


The wedlock entered into by the tapasvin Siva even 
after he burnt down Kfima can only be the spiritual 
wedding with Umé as Brahmavidyi. 


The Seven Rishis who mediate for the match are the 
seven facial senses, whose Satyam is the Supreme Self 
(vide p. 33 ante about them). 


In the Sibi story explained in Vol. 1, p. 304, Agni takes 
up the form of a kapota, dove. Here also he takes up the 
same form, so that it seems to bave been a settled ides 
in the Mahabharata that kapota is Agni’s form. What- 
ever was the etymon of kapota originally, I fancy that 
Agni as kapota signifies that he is the pota, young or son, 
of Ka, the god Prajipati. Ka had become the name of 
Prajépati even in the Br&hmana period, vide p. 433 of 
Prof. Max Miiller’s History of Ancient Sanskrit Liter- 
ature. Agni is identical’ with Rudra, who is the Son of 
Prajaipati. In the Vedic story given in Vol. 1., pp. 445— 
447, PrajApsti’s Rasa, Juice, becomes Kfirma and creates 
the Universe and is identified with Porusha (Antar- 
yamt). That Rasa is identical with the Son God, and 
when Prajipati addresses him: ‘ you have come into being 
from my skin and flesh’, he replies: ‘Not I, 1 have been 
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from before.’ That is to say the Son God is as beginning- 
Jess as His Father and is only revealed at the time of 
each cycle of the creution of the Universe in order to enter 
into all as Antaryami and uphold the Universe, Similarly 
in our story the Son God must be taken to have existed 
even before Ho was born from Rudra. As the Sov 
spoken of is spiritual, He cannot be born unless the 
parents realize Him in mind. A sculptor cannot make a 
statue unless he has it vividly in his mind before he takes 
up bis chisel. Therefore the would-be Parents’ seeing the 
Vedic Son God Agni indicates that by long contemplation 
together they came’to know the nature of the Son that is 
to be bora, i.¢., revealed ; and as soon as they see Him, He 
is born as Kumara, the Golden Juice of Uviversal Love 
that flows everywhere. [tis Father Rudra Himself that is 
revealed as Son. 

The ayonija manuer in which the Son God is manifested 
shows clearly that His birth is not samsaric, but means 
spiritual manifestation. In the remarkable Sakta X., 129 
of the Rig-veda about Creation, it is said in verse 4 that 
Kama, that Retas or Child of Mind which was the First or 
Primal! One, rose in the beginning :— 

Kamas tad ugre samavartatidhi 

Munaso Retak Prathamam yad asit. 
L have tried to show in Vol.I., p. 442, that Mind represents 
the Creator and that Kima, the Primal Retus or Son, is the 
Son God in the symbol of Agni. ‘Thus tho Retas is Mind- 
born or, as verse 3 of the same Sikta says, born by great 
tapus or austerity. This our story illustrates by saying that 
Siva and Uma, the Parents of Kumfra, performed tupas, 
The appearanco of Agni Kiima before the Couple may be & 
sort of commentary on the verso above quoted, taking tad 
agre as ‘'ad-agre, before (the eye of) That (the Creator). 

The Asuara killed by Kumara is Mahishs, according to 
the Mahibhirata, but Tiraka, according to the Kumara- 
sambhava. I took Mahisha, the buffalo, to be the personi- 
fication of darkness, sin. ‘Taraka is a name connected with 
star. The Asura mey be the darknesa of night in which 
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only the stars shine. But when the Vedantic arcu. -hoote 
down the darkness of ignorance the same arrow which kills 
it goes in the shape of the self into the Supreme Self who 
is just beyond darkness (tamasas pari). When Mahisha, the 
buffalo, the avimal nature of man, is killed, the same arrow 
shoots into Mahisha, the Great, the Supreme Self, for 
Mahisha means both buffalo and great. Likewise Taraka 
means also the Saviour or the starry state which is a 
metaphor for the Immortal. 

Phenomenally, the verval sun completes his victory over 
the darkness of winter, as soon as he comes in conjunction 
with the Ovion-Sacrifice, who is Mahisha and Téraka in 
the higher sense, and whom the sun obtams by shooting bis 
light unto hin, iv., by understanding Father Sacrifice. This 
killing of Taraks may be compared with the story of Radra’s 
victory over the Asuras of Tripura, vide Vol. 1., 379—~384, 


GANGA. 


We saw in the story of Kumfra that the river Ganga, 
the mother of Kumfra, represents the goddess Vik or 
Vidya. Sach being her esoteric significance a lengthy story 
has arisen as to how she came from heaven itself, and how 
by offering her sacred water to the departed Fathers they 
were freed from sin and obtained heaven. The story is 
found both in the Ramayana and the Mahdbharata, the 
versions of which, although agreeing in the main, have each 
its own peculiar features. It is diffieult to say which of 
them is earlier. They seem to be compilations of ancient 
legends about Gangi, with such poetical touches as the 
poets who reduced them into their present forms thought 
fit to give. I shall give the purport of both below, taking 
up the Ramayana first :— 

At the request of the Devas, Mount Himavin made 4 gift of his 
firet daughter Gadga to them for their divine purpose and they took 
her to the eky, she being svakkiandapathagi, one who coald go any- 
where by her own will (Ram, 1,35). [Then in I,, 38-~42, the story 
is told ax to how Gatga came to theearth thas:—} King Sagara had 
two wives, Kesini, daughter of Vidarbha, and Sumati, daughter of 
Arishéanemi and sister of Suparva. With them he performed tapas 
at Bhrigapraeravans in the Himalayas for 100 years, Bhrign told 
him:—'One of your wives will become the mother of a son who 
would continue your line, and the other of 60,000 sons, whichever of 
the two may elect to have the one or the other boon.’ Kesint chose 
the former, snd in due time gave birth to a.son named Asamatija. 
Sumati choee the other boon and gave birth to a garbha-tumba (seed- 
bearing mature gourd), bursting which 60,000 children came ont and 
were put into ghee pots and nurtured there. In due time they came 
of age. 

Asamefija behaved badly. He would catch hold of the children of 
the townamen, put them in the water of the Sarayf river and enjoy 
the fun of seeing them drowned. Sagare therefore expelted him. 

Sagare began a horse sacrifice in a place between the Himavkn and 
‘Vindbys mountains, and appointed his grandson Ameuman, von of 
Ammafije, to guard the horse. But Indra came im the form of a 
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Rékshasa and made away with tho horse. Staying on the sacrificial 
ground with the grandson Amsuman, Sagara scnt hia 60,000 ~ons to 
go in search of the borse and bring it. [Not finding the horse anywuere 
on the face of the earth] they dug the earth and killed many 
Rakshasas and Nigar (that were found concealed), and went on 
digging the earth to the RasAtala, nether world, whero also they killed 
many of them. The Devas felt; bewildered [at the injury done 
to mother earth] and went to Brahmi, who said :—‘To Vasudeva 
belongs the whole Vasndl:i (earth), for in the form of Knpiln he is ap- 
holding her always ; by the fire of his anger these sons of Sagara 
will be burnt down.’ Not finding tho horse, the sons of Sagara went 
back; but Sagara in anger sent thom again, and they dug tho carth 
40 much in all directions as enabled them to go to the places of the 
Disfignjaa or direction-elephanta that arc supporting the earth in the 
east, sonth, west and north. Not finding the horse in those direc- 
tions they went to the north-east (prig-nttara), dug there most terri- 
bly in mad anger (rosba), and at last saw Kapila Vasudeva and also 
the horse grazing near him. They took him for the thief of the horse 
and went to beat him, but by his hum-kéra or roar (and by the fire of 
his anger) they were all burnt down to ashes, 

Sagara sent his grandsoo Amen in search of the Fothera 
{the eaid 60,000 uncles of Amsuman). Ameumin went by the same 
underground way which the Fathers had dug, and, greeted by the 
direction-elephants, he went on and saw the ashes of the Fathera 
lying in heapa and the horse close by. He wept in grief, and 
wanted to offer water to their souls, bnt could find no water there, 
Looking up he saw Suparna, the king of birds and the uncle of the 
(60,000) Fathers, and was told by him thus: ‘Do not grieve for 
these; their vadhs, slaughter, ix as it ehould be (lokasammata), for 
they are burnt down by the Unknowuable (aprameya) Kapila. Do 
not offer any laukika, worldly or varthly, water to thom. If the 
water of Gaiga is offered, they wil! go to heaven. Now take the 
horse, and let your grandfather's snerifice be finished.’ 

Accordingly the horse was brougbt und the sacrifice completed. 

Sagara did not know how to get Ganga from heaven, He reigned 
30,000 years and went to heaven. 

Ameuman was installed, but handing over the kingdom to his son 
Dilfpa, retired to the forest, performed tapas for 23,000 ynarr snd 
went to heaven. Dilipa reigned for 30,000 years. His gricf alwaye 
‘wae that he was not able to bring Ganga. 

His son Bhagtratha placed the government in the hands of hie 
ministers and went to the forest to perform tapas, determined to 
bring Gaigi. He performed tapas at Gokarna for 1,000 yoars: 
The god Brahm’ appeared and told him to induoe Hara (Siva) to 
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which otherwise might wash away the earth. Again he performed 
tapas for one yonr, at the end of which Umépati (Siva) appeared 
and consented to receive Gunga on his head. Then Gangé dea- 
cended from heaven to Siva’s head, but as she came down with 
much foree and pride he locked her up in his jati or matted bair, 
80 that she could uot see her way out aud came to be so charmed 
with tho jafé that she whirled round and roand in it for several 
years unti) Siva, ploused with the tapas of Bhagiratha, let ber 
down at the place called Bindusaras. When flowing down trom his 
head, she branched off into seven rivers, of whom three, vis, 
HlaAdini, Pavani and Nuliui flowed to the east, three others, viz., 
Suéakyha, Sita aud Sindhu tw the west, and the seventh followed her 
Jouder Bhagiratha’s chariot, purifying all those who bathed in her. 
She was named as his daughter, Blagirathi. 

But on the way she was about tu submerge the sacrificial ground 
of Juhuu who was performing u oucrilice, and why, in order to save 
it, drank ber uway outright to the ustenishment of all. But, pro- 
pitiated by Bhagiraths, Juhuu let the river out from his eura; and 
by thus issuing out from him she was named as his daughter, 
Jabnavi. 

She flowed on wherover Bhagiratha’s chariot went. She reached 
the seu und from there wont to Rusitala and flowed over the 
heaps of the ashes, and then the dU,VU0 Fathers went to heaven, 

She is called Tripathagd, because she flows iu the three regions 
of heaven, eurtl, and the rasd ur nother world. 

Such is the story of the Ramdyana. As to how Sagara 
got his uame, the saue in 1, 70 says -—~ 

Whew Sagara was in the womb of his mother her sapatni or 
another wife of her husband administered yara, poison, to her, at a 
visne when her husband Asita, driver out by the Haihuyas and 
‘Yatajunghas, was 1 But by the blossing of 
dtishi Kyavans there, she did nov die; and the son born was uamed 
Sagura, ‘be who is with poison,’ because be was born with the 
poison administered to his mother. 

The Mahdbbarata story is in Aranyaparvau 106—-109, 
and is in continuation of the story according to which 
Agastya drauk away the whole sea and iaid bare the 
Danavas (who had taken shelter in it) to enable the Devas 
to kill them. The Devas kill the Diuavas, but some of 
them mako x holo in the busin of the empty sea and escape 
through it inte Pitals, the uether world. ‘The Devas ask 
Agastya to fill tho sea again with water, but he says, 
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“I have digested the water drunk by me; you should find 
out other means fo fill the sea.’ And then the ‘~vy of 
Sagara is told, to show in the end as to how the river 
Gang& was brought down from heaven by his descendant 
Bhagiratha for sending the souls of the 60,000 Fathers to 
heaven and how she flowed into the empty sea and filled it. 
The story is to this effect :— 

Sagara vonquered the Haibeyas and Talajanghes and roled. Of 
his two wives one is Vaidarbhi and the other Saibyd. With them 
he goes to Mount Kailisa and performs tapas, and Suikara (Siva) 
gives the boons, Saiby& gives birth to Asamafija, who is expelled 
for his drowning the children of the people, Vaidarbbt gives birth 
tow garbhilabe. As a heavenly voice ssys that it should not be 
cast away, the seeds of it are taken out one by one and put in ghee 
Pots, and become the 60,000 sons. They move in the sky, and prove 
very troublesome to the Devas, who go to Brahma and get assured 
that their molestors will soon perish. Sagara lets loose the sacri- 
ficial horse with his 60,000 sons to protect it, but it vanishes, 
and thoy come back and inform Sagara of its losa. He sends them 
again, but they return without finding it. Dissatisfied with them 
he sends them again ssying: ‘Go away either never to come back 
or come back with the horse.’ They search in the empty sea and 
finding the hole made in it by the Danavas they dig it up sad 
kill the Asuras, Rakehases and other (bad) beings that were found 
init. In this manner they spend a long period in digging up the 
‘sea, and at last in great anger they dig into P&tdla in the north- 
east part (pirvottaradess) of the sea, and there see the horse and 
Kapila who, the knowers (Menipuiigavas) say, is Visodeva. They 
rush angrily at him, but are burnt down to aubes by his tejas, light. 
dtishi Narada conveys this news to Sagara, whose grandson Ameu- 
mAn goes, propitiates Kapila, brings the horse, aud the sacrifice ix 
completed. Sagara regards the sea also as his son (4s tho sea is culled 
Sagara). And then Amsumén’s grandeon Bhagiraths determines 
to bring Gahga from heaven, and performs tapas on Mount Himilaya 
for 100 years. Ganga herself appears in the form of a fairy and tella 
him to get Sankara (Siva) to receive her on his head. Accordingly 
the river descends, aud, let down from Siva’s head after adorning it 
like 6 garland of pearls, she follows Bhagirathy to where tho ashes 
lay, wendy the Fathers to heaven, and then fills the empty sea. ‘This 
story is silent about Siva’s looking up Gung’ long in bix jatd and 
ebout Jabnu’s drinking her and Jetting her out from his cars. 


*Aldbu is another name for gourd, and garbhdlébu seems to mean 
mature gourd containing seeds. 
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Such is the wonderful atory. Taking up first the 60,000 
ancestors, for whose obsequies the river is brought down, 
they strike me to he the stars, whose number is large. 
The story seams to combine two independent fancies about. 
them ; one is that the celestial globe is a gourd aa it 
were, containing the stars as its seeds; the other is that, 
asin ancient Sanskrit samudra means both the sea and 
the sea-like blue sky, the stars in it have the sky-sea as 
their field of action and have, as it were, dug deep into it. 
This simple pootical fancy seems to be the meaning of the 
‘paradox of the Sagaras making the basin of the sea. 

If they are the stars, their father is most likely the 
moon, one of whose names is Nakshbatresa, lord of the 
stars. To the apparent view the stars, when compared 
with the moon, are lilliputian, and so the fancy is as 
though they are small seeds embedded in the gourd. 
Their mother seems to be the Night, whose husband is the 
noon Nis&pati, and in whose lap only the stars are seen. 
In the Veda (Taitt.-sam. I., 5,7, 5) the night is called 
Kitrivasu, as she houses the kitras, stars. 

If their father is the moon, his paradoxical name Sagara 
or ‘he who is with with poison,’ must have some simple 
meaning. The poison aud nectar spoken of in our myths 
are depicted to be respectively black and white in colour. 
To my mind they signify darknosa aud light, the metaphora 
for sin and righteonsness. In ethics six is poison and 
deuth, while righteousness is nectar and immortality. The 
moon has his kalaika, dark patch, fancied to be # black 
deer or a hare. He has to be with the nightly darkness, 
which he thins more or Jess according as he is fall or half 
or orescent. So much by taking gara to mean poison = 
darkness. But the root meaning of gara seems to be that 
which is gulped down, aud one of its meanings is put down 
in Apte’s dictionary us “any drink or fluid, beverage.” 
The wvon is called Sudhdmeu, ‘he whose light is nectar,’ 
likening his bright silvery light to nootar; and he is born, 
ée., renewed, with this light, which waxes in the bright- 
fortnight. ‘Thus the moon pootically is sagara in two 
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sensez, one as being with kalanka or darkness-poison, the 
other as being with the nectar of moonbeams. 

The sea sdgara swells to the attraction of the moon and 
may well be called the child of the moon Sagara—the 
child that is nourished and fattened as it were by him and 
thereby made to swell or grow. The moon is Soma, 
which, as the sacred beverage, is the king of liquids, 
aud therefore the old poetical idea is that the moon is the 
source of rain. Being the lord of liquids, he is fancied 
to be the father of the sea, which moreover, of all reser- 
voirs of water, swells to the attraction of the moon as it” 
having an intimate relationship by blood with him and 
therefore as if wantiug to jump up to his arms, like a child 
to the arms of his father, Further, as sometimes, at 
least in the lauguage of children, all bitter unpalatable 
drinks are characterised as poison, the sea’s name sigara 
may have, for aught we know, ariseu by viewing it as 
containing the sagara liquid, that is water mixed up with 
unpalatable substauce. Amvug other names pure sweet 
water is called piniya and amrita, driukuble and nectar, 
and this very name is sufficient tv have driven its opposite, 
the undrinkuble sea water, to the name of sagara, 

According to Yaska’s Nirukta, sagara aud samudra occur 
in the Vedas as names of the sky. As samudra primarily 
means the sea, the application of the same name to tho aky 
must be in a motaplorical sense, likening tho blue sky to 
the sea. Similarly sagara also may have originally meant 
the sea and then metaphorically the sky. Sagara occurs in 
Rv. X., 89, 4, where Siyana takes it to meau the sky, but 
Mr. Griffith the ses. Ln classical aud Purdnic Sauskrit the 
sea came to be culled sagara, son of Sagara. 1a this dae to 
the idea of the sky-sea Sagara being the real source of 
water, from whom are bern all our reservoirs of water? in 
classical Sanskrit the sea is a king, the husband of tho 
rivers. The rivers come from the downpours of the sky as 
if they are the daughters of the sky, aud in this vary story 
there is the fancy of the Ganga river cowing down from 
heaven or sky and filling the empty sea. Sagara the sea 
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may, therefore, have meant the son of the sky; but this 
was the fancy of one poet, while another poot was free to 
take king moon, the lord of liquida, to be Sagara and the 
sea that is made by him to swell to be his child. 

If the stars are the Sagaras, who are ultimately revealed 
as the Fathers, their boring a hole in the north-east corner 
of the sky-sea can only be explained by taking the stars of 
the asterism of Maghé to represent them all; for although 
all the stars genorally may well be fancied to be the departed 
ancestors, still in distributing the Vedic deities over the 
asterisms the Fathers are particularly located in Maghd, 
That asterism is situatod in the north-east part of the 
ecliptic; for the circle of the ocliptic is not directly west 
and oast, but relatively speaking, the point of the winter 
solatice on it is south-west to the point of the summer 
solstice in north-east. The fancy, therefore, is that the 
Fathers in Mughd bore a hole in the north-east part of the 
sky-sea and reached their north-east position on the ecliptic. 
In about the latter part of the month of Srivana, the 
Fathers, represented by Maghi, come in conjunction with 
the sun, and this their heliacal setting is read ns if the sun 
burnt thom down by his look. 

Is Knpila Vasudeva then the sun? Yes, I take him to 
be the Supreme Self Antaryimi in the metaphor of the 
tawny or golden-coloured sun who is the fire in the sky. 
More about Kupila, whon expluining the esoteric meaning 
of the story. It is sufficient here to emphasize the fact 
that both the Ramayana and the Mahibhdrata distinctly 
identify Kapila with Vishua Vasudova. As one of the 
uames of Sacrifice is Vasu, Vasudeva would mean the 
Son of Sacrifice, a namo of the same import as the sun 
Aditya, son of the altar Aditi. Vasudeva would also 
mean the Uttardyana sun born, i.c., rising in the asterism 
Dhanishthi, the regents of which are the Devas called 
Vasus, whose number is eight. The asterism which imme- 
diately precedes Dhanishthd is Sron& or Sravana, the 
Ear, called also Vishnu because its regent is Vishnu. We 
who are on this oarth epeak of the sun being in a particular 
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star, eay Magha, when his position is on a straight line 
between that star and the earth. But at that very time 
the Fathers in the Magh& would see the aun on a une with 
Dhanishth& or Sronf, so that the sun they see is to them 
Vishnu Vasudeva or Vishnu Sravana. They see, that is 
come in conjunction with, that sun in the month of Srivana, 
and, as stated in the latter part of the preceding paragraph, 
this their heliacal setting is read as if the san bornt them 
down by his look. 

The Daksbinayana having commenced when this takes 
place, their soals are fancied to lie in the ashes till the 
Uttarayana begins. It begins six months afterwards in 
the month of Magha, the month of the winter solstice, when 
the sun comes in conjunction with the asterisms Dhanishth& 
alias Sravishth’ and Sravana, the Ear. The longest night 
having passed, the carrent of daylight begins to increase 
gradually, and that carrent I take to be the heavenly 
Gang, fancied to issue from the Ear star metamorphosed. 
as Jahno’s ear. Taking Bhagiratha to be another meta- 
morphosia of the moon, the moon of the bright fortnight of 
Magha takes that current of light from the sun and leads 
it on as moonlight to the full-moon point and bathea and 
cools the Fathers with it, for on that day the moon will be 
in conjonction with the asterism Magh& as full moon. 

The gist of the main story is therefore simply the de- 
scription of the sun and the full moon coming alternately 
in conjunction with the Pitridaivatya asterism Magha: 
the former burns it iramediately after the summer solstice, 
the latter cools it immediately after the winter solstice. 

Although the gist is simple as above stated, the other 
details of the story are introduced in order to show that 
it is very difficult to get a valuable thing and that the 
sacred Gang& was obtained by Bhagfratha after a great 
deal of exertion. These details also, although complex in 
sppearance, can be reduced to simplicity by showing that 
they are composed of several simple poetical concepts 
about Gang’ which in their origin must bave been in- 
dependent of each other, but which are kuit together in 
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our story with anch change in respect of time and place 
and in such order as to suit the purpose of it. I shall now 
Proceed to explain them, together with auch cognate ideas 
derived from sources other than our story as would throw 
light upon them. 

Firstly, there will arise this question, how can you say 
in one and the same breath that the Sagaras are the 
sons of the moon Sagara, and yot that their descendant 
Bhagiratha also is the moon? ‘the reply is that in the 
Vedas the Fathers are called Saumyas, which name, viewed 
as a patronymic, would mean the sons of Soma, the moon, 
while Soma, the moon, is called Pitriman, ‘he who has the 
Fathers,’ a namo by which a poet may well take the moon to 
be the son or descendant of the Fathers. As the Manes, 
the Fathers, are a collectivo body of departed ancestors, 
ranged in the three groups of fathers, grandfathers, and 
great grandfathers, and are otherwise called Vasus, Rudras, 
and Adityas, the moon Bhagiratha ia exhibited as their 
great grandson. Thus, according to one poetical concept, 
the stars are the children of the moon, while according to 
another he is their Great Grand Child. How natural the 
latter concept alsois may be seen from the Rig-veda’sdescrip- 
tion of the moon as placed in the lap of the stars (‘atho 
nakshatrindm eshim upasthe Soma ahital ’—X. 85, 2). 

Secondly, let us take np the concept of Rudra’s carrying 
the Gaiigd in the jafd of his head. This concept is inti- 
mately connected with another concept, not stated in our 
story, but otherwise well-known, according to which Rudra 
has the moon also in the same jaéi, so that we have to 
explain both the concepts. I propose two explanations, 
one eolar, the other astral. The former is this. Rudra is 
Ashéamirti, having the sun as one of his forms. In the 
Upakhyana of Agni-Angiras (Mahdbh&rata, Vanaparvan, 
217) Sinivali alias Driayfidrisyé, one of the daughters of 
Angiras, is also called the daughter of Kapardin, a name of 
Siva as having matted bsir. ‘The commentator takes her to 
be the new-moon-day having portion of the 14th day of 
the dark-fortnight, catled also Driey&drisy4, eon and unseen, 
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becauso she wears on her face, that is at the dawn of 
the day, the slightly or hardly visible light o. "9 moon. 
On the Ith day of the dark-fortnight of the month of 
Miagha, Siva’s feast culled Sivaritri is observed. On 
the dark 14th of any Innar month, if we watch the early 
morning time, there rises first the Dawn Haimavati, the 
Golden. Under one fancy the same Goden Dawn Haimavatt 
is, by another interpretation of the name (vide p. 70 aute), 
the daughter of Mount Himavdn, and spreads herself by 
the flood of her light; and what is the Dawn bnt the rays 
of the rising san? Under another faucy the sume rays are 
the golden hair or jaté of the sun; and as there can be no 
Dawn without them, it is snid that she isin his jail. Now 
in that jati on tho morning of the 14th of the dark-fortnight, 
thore is the waning moon, a mere streak then. In Siva’s 
(Radra’s) pictures the moon in his jafi is always a streak 
and never full. And then the sun rises as if carrying the 
Dawn river Ganga and the moon in his jati. This is how 
he is Guigadhara and Kandrasckhara. We sometimes meet 
with Siva’s description as Bilendusekara, ‘one who has the 
young mnvon ou his head.’ This seems to be the moon of 
the Ist of the bright-fortnight, seen iu the evening immedi~ 
ately after sunset, for the waxing muon of the bright- 
fortnight is a great favorite of our pocts. But on the 14th 
dark-fortaight the moon is in the last act of self-sacrifice aud 
is therefore an emblem of it, Dawn Vidyiis Gttingly associ- 
ated with that emblem of self-sacrifice ; und the great 
kuower, the san himself, honours them both by carrying 
them on his head. The sun toils without fatigue, sacrifi- 
cing—shedding—his light for general good. ‘Therefore 
men roused by him must work with self-sacrifice, and not 
selfishness. In this picture of Siva as carrying the Gung 
and the moon on his head there is a combination of the 
dawn, the sun, and the moon as connected with prabodha, 
awakening or onlightening. ‘I'he dawn and the rising sun 
are our every-day awakeners. ‘To be inconcord with them 
the moon also is brought in in that aspect of his in which 
he can be seen as Prabodha-Kandra at the dawn time. 
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For the second or astral explauation, let us direct our 
vision to the astral region, There we find the celestial 
dawn Rohini (Aldebaran); next after her is the asterism 
Mrigasirag, the starry moon, for the devaté of itis the moon 
Soma ; and next after him is the star Ardrd, alias Rudra, 
for the devaté of it is Rudra. Thus the Rudra star, having 
the two other stars above it in the order of counting the 
asterisms, may well be fancied to be «/iays carrying the 
starry moun nnd the starry Garigi on his head. Or 
the Mrigasirsha asterism itself may have been viewed as 
being both the moon and the sacred liquid Suma in the 
aspect of the heavenly Gag, and Rudrain Ardré carries 
thein. 

Thirdly, lev ux see what we cun learn from the 
Rig-veda about GangA and another river, Sarasvati. The 
former is mentioned only once (X. 75, 5) along with Saras- 
vati, Yamuna, and other rivers, while Sarasvati is mention- 
ed in several places, in one of which (I. 3, 12) she is said 
to enlighten all our intellects —dhiyo vievi virdjati; and 
in the Taitt. Sambitaé she is identified with Vak, the 
goddess of speech or intcHect (Vol. 1., pp. $00 and 432), 
In Rig-veda VIL, G1, 12, Sarasati is called Trishadhastha, 
explained by Mr. Grillith as “sprong from threefold 
source: abiding in the three worlds, that is, pervading 
heaven, carth, aud below, according to Siyana, like Gangi 
in later times.” In I. 146, 5 Vishwu is called 'lrishadha- 
stha, rendered by Mr. Griffith as “throned im three 
worlds.” Sadhastha scenis to meau a place as in the expres- 
sion :-—‘ Agnim ugram huvema paramit sadhasthat’ :—Let 
us call the fervont Agui from his highest place’ (Mahanir. 
Up. 6. 6). Lu Hig-vedu VIIL. 4, 5, the gods are described 
as drinking the Soma of Trishadhastha, “xet in three 
places : first, in a trough; then ina straining cloth ; thea 
in w third trough or vessel called Pitabhrit ’—Griffith. 
Itis tho sacrificial ground that has these three places ; aud 
if according to the Vedic idea (Vol. L., p. 16—-18) the sacri- 
ficial ground of the Devas is the Orion, placed under the 
guardianship of the moon Soma, because the devat&é of 
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Mrigasirsha which is either the Orion’s Belt or Head is the 
moon, may nos the Orion itself be the Trish *hastha of 
the Rig-veda, so named with reference to the throe fire- 
places of Garhapatya, Dakshina and Ahavaniya or the three 
Places of the Soma, the three stars of the Belt serving as 
metaphors for those three places in the Orion-sacrificial 
ground? May not the same Orion-sacrifice be the Trisha- 
dhastha of Vishnu in his aspect as the Deity of 
sacrifice (Yajiio vai Vishnuh)? May not the same 
Orion be the Trishadhastha place of the heavenly Soma 
juice persouificd as the heavenly river Sarasvati? May 
not the name of Trivishfapa and Tridiva for the 
Svarga or heaven of the Devas have arisen with refer- 
ence to the same three fire-places or soma-places located in 
the Orion, which, as the heavenly sacrificial ground, it may 
not be quite unreasonable to suppose, is the fit place for 
all the oblation-loving Devas to be? And when the river 
Gangi is clearly stated to have been bronght from Svarga 
is it not likely that the same Orion’s Helt, the place of the 
heavenly Soma liquid, is the heavenly source of Ganga? 
If therefore it is not altogether unreasonable to suppose 
the Orion’s Belt to be the place of the heavenly Gangé, 
Rudrain Andra carries her on his head as already explained. 
So much about Rudra as Gang4dbara. 

Fourthly.—If the Orion’s Mrigasirsha ix the place of the 
heavenly Gang’, her name Bhagirathi may have arisen 
originally thus: the moon as the regent of Mrigusirsha 
has the square of the Orion us his auspicious chariot ; 
having that chariot he is Bhagfrutha; and the heavenly 
Ganga, with her source there, is Bhigirathi. 

Fifthly.—The same Orion, which is the sacrificial ground 
of the Devas, and which is Sacrifice Vishuu, may well be 
Jahnu, representing the Soma-sacrifice as King ; and with 
her source there the heavenly river is Jiéhnavi. About 
Jahnu and the transfer of this source from Orion to another 
place in the sky, which is indicated by Jahnu’s letting her 
out from his ear, vide the twelfth explanation farther on. 

Siathly.—Vishna also is connected with Ganga, inasmuch 
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as she is called 'Vishnupadi or Vishnupidodbhava, born 
from Vishnn’s place, or Vishno’s foot. The whole sky 
is called Vishnupada, and the heavenly Ganga is in it. 
This is a general view, but specially, the Orion is Vishnu- 
pada, as Vishno is well known as Yajiia, Sacrifice, and the 
Orion is the emblem of Sacrifice with the Belt of it as the 
place of the celestial Soma. The Orion’s Belt, therefore, is 
the source of the heavenly Gangi., She rises there, and 
the poetical fancy is that she flows on in the shape of the 
huge circle of the Milky Way. Apte’s English-Sanskrit 
dictionary renders the Gulaxy or Milky Way as Aldsa- 
gang’ or Svargangi, the heavenly Gang’; and we saw in 
connection with Vishnu’s Sixumira form, consisting of the 
whole star-bedecked firmamont, that the Akisaganga 
forms part of it (p. 7 ante). ‘he Rudra star Ardra (called 
Betelgeux in European astronomy), which is tho north- 
east corner star of Orion, is abutting the Milky Way. 
Crossing the ecliptic just to the east of Ardra, the southern 
side of the Milky Way passes over the Southeru Cross, 
while the northern side passes not far from the North Pole 
star, and both the sides wind round and moet the ecliptic 
aguin near the Vishuu star Sravana. About the name 
Vishnupidodbhava, the idea found in many Puranas is that 
when Vishvu strode his three strides (which ure renowned 
in the Rig Vedu), he, in one of them, stretched his foot 
—vima-puda, left foot, as some of the Purdnas say—ao 
high into the sky that it rent the Brahmanda, the celestial 
globe, and made a way for the sacred water that was above 
it, aud that it is the stream of that water that flows as 
Akisnganga and has sent down a branch of it to tow as 
our GuigS. ‘This to my mind means simply this. Vishua, 
ono who pervades, is Infinite. He is described by means of 
several metaphors. Onc of them is that he is the sun. 
How his three strides mentioned in the Rig-veda are inter- 
preted by Aurnavébha and Ydska will be stated when 
explaining the story of his Vimana or Trivikrama incarna- 
tion. Suffice it to say here that the Purdnic idea of the 
origin of the heavenly Gaga from his foot stretched into 
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the sky seems to be based on his aspect as the sun of the 
Uttarayana. As such his three strides are hie vlacing one 
step at the point of the winter solstice in the south (the 
beginning of the Uttarayana), the second step at the point 
of the vernal equinox, aud the third step at the point of 
the summer solstice in the north (the climax as well as the 
eud of the Uttariyana). This third stop in the north 
would be his left foot from another standpoint, namely, by 
viewing the north as the left in contrast to the south, 
which is dakshina, the right side. It is in his third stride 
that his conjunctional light, foot (as solar ray is called the 
sun’s pfida, foot) passes over the region of Aldebaran, 
Orion, and onwards, liberating in its march the summer 
light and rain that had, it is fancied, Leen locked up in 
that region. It is true that the scientific explanation of 
the cause of the increase of the vernal and summer sun’s 
light and heat is quite different. But poctically as that 
light and heat come to those who inhabit the northern 
hemisphere of the curth, when the sun is striding across the 
aforesaid region, the fancy is that they had been locked 
up there, and that the sun comes and liberates them. 
‘This is simply 4 modified versiou of the Ltig-vedic idea of 
Indra’s breaking open the gotra or cowfuld, and liberating 
the cows or the streams which the Panis, the powers of 
winter, had locked up. Thus liberated by Vishnu’s third 
step, the rain-generating stream of suwmer light, the 
mother of the abundance of food crops—utilized esoteri- 
cally to symbolize the stream of the Knowledgo of Sacri- 
fice, the mother of heavenly bliss—is fancied to have 
gushed forth foaming in the shape of tho Milky Way in the 
starry region, and coming down to us also to produce rain 
and melt the snow of the Himilayus and thereby flow 
in the shape of our groat rivers. ‘Ihe solar light fills the 
moon also, and thereby becomes the moonlight; and as the 
moon Soma is the lord of the Jiquids, cool in his light when 
compared with the sun, the fancy is that the rain comes 
to the clouds from him. ‘The Vishnu-purdna in speaking 
of the heavenly Gangs repeats in two piacea (II. 2, 38—36 ; 
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8, 108—114) that she comes to us after filling the lunar 
globe, and that in the starry region Dhruva (Pole star), 
the Seven Iishis (Great Bear), and others are purified by 
her water. Further on (II. 9, 11—14), it gives another 
view of the heavenly Gangi by saying that the water 
which falls from the sky without any rain cloud, but 
seen by the sun, is the water of AkAsagangi, which the 
ann showers through his rays. ‘This can only he the dew- 
fall at sunrise ; and evidently the object of this view of the 
heavenly Gaig’ is to indicate the dewy Dawn also to be 
symbolical of the flood of the heavenly Vidya. 

Seventhly.—Let me now go back to onr story and explain 
what seems to be its view of Siva’s becoming Gangidhara. 
The same sun Vishna who liberates the heavenly Ganga by 
his third stride figures as Rndra here. When he comes in 
conjunction with the «astral region of Aldebaran and 
Orion, the flood of summer light, whose celestial source is, 
as already oxpluined, iu that region, descends from there 
to the solar globe. ‘he moon, who is the Devata of Orion, 
and whe *-) : ‘wit as a chariot is Bhugiratha, is fancied 
word, | doeg y sun Rudra tu bear the flood of summer 

: Testy ar -h his globe, at a time when, by con- 
junction “8d vdra, he is one with his starry aspect of 
Gangidhara Bearing the Hood on his head, the sun lets it 
down to us for its beeuming the flood of oar Gang’ river 
by the downpours of rain and the imelting of the snow 
of the Himalayas. 

Bighthly—the idea of the Rimayana version of our 
story that Rudra locked up GangS for « long time in his 
jata, may be explained by the fact thut the technical rainy 
season consisting of the months of Sravana and Bhadrapada 
corsmences about two months after the sun becomes Gangi- 
dhara by his conjunction with Mrigasiras and Ardra in the 
month of Jyeshtha. 

Ninthiy—Uhe Mabibharata story, which does not say 
anything aboot Jahnu, may be taken to imply that the 
flood of the heavenly Ganga that issued out from the sun 
Rudra’s jaté went to the starry region alao in the rainy 
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season and cooled the Fathers in the Magha asterism. The 
month the dark half of which is dedicated t~ the Fathers 
is Bhadrapada, the second month of the rainy scason. 

Tenthly.—In the first volume we have seen how the name 
of Ilvala points to the Orion, how Tvala’s brother Vatipi 
is clearly the Soma drink, how Agastya’s eating him 
means his drinking the Soma, how in the Rig-vede that 
drink is called samudra, sea, how Agastya became the 
regent of the atar Canopus, whose heliacal rise denoted 
the advent of autumn, and how Agastya’s drinking the 
sea means his drinking the Soma metamorphosed as the 
aéreal water of the sky-sea of the rainy season, which 
Agastya-Canopus as the star of autumn is fancied to drink 
away. As the object of the Mahabharata story is to show 
how the sky-sea that was thus emptied was filled again, it 
stops with the rainy season when the flood of the heavenly 
Gaga is in it again. If it had gone further, it vould have 
had to repeat a description of autumn which at the outset 
it has described by saying that Agastya drank and emptied 
the sea. 

Eleventhly.—But the Ramayana story, whicherates of say 
anything in this connection about Canopus-Agaedic iQrink- 
ing the sea, goes further than the rainy season, a4 Jdescribes 
autuinn by saying that Jahna drank away the flood of 
Gang& or the rainy season, implying thereby that the 
heavenly Gang’ or the summer light which was the cause 
of the raing was gulped down and mado to disappear, 
Then the story, as I interpret it, goos on to the winter 
solstice or the beginning of the Uttariyana, when the day 
that bas become the shortest begins to grow gradually. 
Therefore the beginning of the Uttariyana ia another 
source of the current of light. The ear of Jahua I take 
to be the Vishnu star Sravava, meaning the car. At the 
beginning of the Uttardyana the sun comes in conjunction 
with that star, and the current of light begins to flow from 
it from the pratipad or first of the month of Magha. In 
fifteen days, the full moon of that month gots that light 
into hia hands as moonbeams and offers it as the sacred water 
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to the Fathers that are in the Maghé asterism with which 
he is in conjunction at that time. 

Pwelfthly—Who is Jahnu, after whom Gang’ is named 
dJibnavi? According to Dr. A. Macdonell’s dictionary 
Jahnu is the name of a cave in the Himflayas, from which 
the river Gangi issues. But a cave canuot be a sacrificer 
as our Jahnu is said to have been. The name must have 
arisen in connection with the source of the heavenly Gangé 
which, we have seen, is in the Orion. A feminine word, 
Jahnavi, occurs twice in the Rig-veda, first in a Sikta 
attributed to Kakshivin, son of Dirghatamas, J, 116, 19, 
and again in a Siikta attributed to our famous Visvémitra 
of the Kusikas, ILI. 58, 6. Both the verses address the 
Asvins. One says :—‘ O Nisatyas! With boons you came 
to Jahnavi who offered you your bhaga, sacrificial offering, 
thrice every day (Jahnivim . . .. bhigam dadhatim 
ayitam).’ This Jahnivi is construed to mean not a woman, 
but Jahnavi praja, the issue or sous of Janu. How cana 
woman sucrifice and olfvr oblations Sv it became ueces- 
sary to supply the ellipse of praji, which, though a 
femivine word, means any issue male or female, but supposed 
to be male here in order to be able to perform the sacrifice. 
‘The other verse, the second-half of which clearly speaks of 
the drinking of the Soma beverage, says iv the first 
half:—Yuvor Nari! dravinaw Jabnivyim. O heroes! 
Your weaith is in Jabudvi. This is construed as ‘ your 
wealth is in the house of Jalmn’, and Jahn hero is 
taken to be the nucestor of the Kusikas. But there is no 
reason why Kakshivin, in whose Sikta also the name 
oceurs, should not claim dahnu as his ancestor as well; 
and it is rathor diflicult to believe that in both the two 
places, far detached from cach other, two different poets 
used the same feminiuo word to convert which into a 
masculine seuse they carelessly left au ellipse to be supplied. 
Jahnu seems to be dorived frum the root h& to give up or 
discharge ; aud if we take the liberty of supposing that 
Jahnévi may havo meant the ladle that dischurges the 
liquid oblations into the fire, it is she who in the hand of 
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the sacrificer makes the offerings to the Asvins and they 
attend her with boons. For whom? ©! ~surse for the 
sacrificer. The dravina or liquid wealth, which the Asvins 
like, is in her just when it is being offered to them. However, 
letus see what we get by bowing to the Purdnic dictum, 
come to evidently long ago, that Jahnu was a king, the 
ancestor of the Kusikas. Apte’s dictionary says that the 
Puranic Jabnu who drank the river Ganga, and sent her out 
from his ear aud adopted her as his daughter Jéhnuvi was the 
son of Suhotra, ‘one who sacrificed well.’ So this name ag 
well as Jahnu’s own trait as the sacrificer is quite in unison 
with the Rig-vedie connection of Jahwavi with sacrifice, 
Soma the sacred drink is king, and the Soma sacrifice is 
the highest sacrifice. Personifying it as King Sacrifice, 
he has the Soma cup with the sacred beverage flowing from 
it to the gods. Phenomenally, the Orion may be viewed aa 
Sacrifice-Purusha Jahnu with the Mrigasirsha in it as the 
Soma cup, the source of the heavenly Ganga. Now the Orion 
is one of the emblems of Vishnu as Sacrifice, and in the 
Vishno-sabasrahima Jahnu is one of the names of Vishnu. 
It is trac that the Vishnu-sahasrandma, which enumerates 
lots of things—nay the whole universe—ss his names, 
cannot be much depended upon for the solution of myths ; 
but Jahnu is a strange word, und it is significant that 
leaving many names of kings a name, which as above stated 
is connected with sacrifice, is selocted for Vishnu, who is 
Sacrifice (Yajiio vai Vishnuh). 1 think it likely that this 
strange name would not have been applied to Vishnu 
unless there was a close association of ideas between the 
two names. When once Vishno’s presence in the name 
of Jahna is allowed, the character of Vishnu as one who 
has gone into all as Self would enable him to place himself 
in any objects that may be selected for the purpose of 
illastrating the different shades of the meaning of Jahnu. 
As already stated the original Purdzic idea of Jahnu seems 
to have been the Orion-Soma-Sacrifice as containing the 
cap, the issuer of summer light metamorphosed as the Soma 
beverage; but when the winter solstice or the beginning 
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of the Uttarlyana was considered to be another source of 
light, the point of Jahnu-Vishnu had to be transferred to 
the Vishnu star Sravana. By this the etymological mean- 
ing of Jahnn as ‘he who issues out or emits’ is illustrated, 
and the same name may well be applied to the cave which 
dgeues or sends out our terrestrial Gang. But another mean- 
ing, not etymological but argued ont from what the word 
Jahnu means, seems to have contended for solution. How 
oan the cup pour fourth the liquid without firet taking it into 
ita belly? ‘Therefore Jahnu gulps down first ; and for that 
matter the story, before it was reduced to the form in which 
it is foand in the Ramfyans, may have even played with 
the pun of Jahnn being Jagdhnu as well. In some stories 
puns are openly exprossed, while in others they are cleverly 
voncexled and are left to be guessed from the attendant 
facts. Be this as it may, the fact is that Jahnu gulps 
down and then emits; and if, as above explained, the 
emitting point is the beginning of the Uttariyana, we 
must necessarily go back in time for the swallowing point- 
{ would place that poiut in the month of Margasirsha 
and explain the gulping down thus. ‘The full moon light 
is but the sun’s light transferred to the lunar globe. 
Similarly the summer light is fancied to be transferred 
at tho eud of the Uttardyava, the year’s day half of the 
Devas, from the head of the sun Rudra, to the charge 
of the noon Bhagiratha, who rules over the Dakshindyana. 
The first two months of the Dakshimiyana, ie. Srivana and 
Bhadrapada, are the technical rainy season in which the 
moon showers the light received by him in the form of the 
south-west monsoon rains and swells the current of our 
Gangi on the earth, as if he is leading her. The next 
two months, Asvayuja and Kartika, though not included 
in the technical rainy scason, are noted for their north- 
east wonsoon and for the autumnal loveliness of Nature. 
Then comes the month of Margasirsha, on the full moon 
day of which the moon Bhagiratha floods Jahnu-Orion 
with his full light, and Jahnu is fancied to drink it as the 
river of Soma juice itself poured into his mouth. With this 
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month of Margasirsha the two monsoon ~1 the aummer 
avd autumnal beauty of Nature disappear completely, and 
soitis fancied that the beneficent current of light and heat 
was gulped down by Jahnu. Then comes dire winter. 
Whereas Agastya drinks the sca which, though inwardly 
meaning the rains of the rainy season, is outwardly saline 
water, Jahnn drinks the same thing made swevt in the 
form of the Ganga river. In both there is outwardly the 
element of the marvellous. In the Mabibhirata story 
the marvel goos to the high pitch of even swallowing 
the sea. In the Rimiyana story, though it is a river, 
and not the sea, that is swallowed, still it is a river 
the marvel of whose filling even the sea is allowed by 
the Mababbarata story itself. Svavana is giant Jahnu’s 
ear, because, as already stated, both the Orion and the. 
Sravaua star are the starry forms of Vishnu. When 
the Uttardyana comes, the pent-up river of light issues out 
so forcibly as to conceal the Har, ber source, in the aplash, 
spray, and foam of her gush, the light of the sun, who at 
that time is in conjanction with the Ear star, and from 
whom the current goes to the full moon of Magha in order 
to cool the Fathers in Magha. 

Ihave thus tried to explain all the concepts and how 
they are knit together, 

I shall now proceed to the esoteric explanation of the 
story. If, as I have tried to show, Jahnu is Vishnu, His 
Sacrifice must be that by which He has sacrificed and put 
Himself everywhere and in all crentures as the Self that 
loves them all as Himself ; and the Daughter sprung from 
His Bar is Vik Brahmavidyé who teaches to the knowers 
the Self of Universal Love, and who, when that Self is 
realized, is their sonl-purifying, soul-strengthening, soul- 
exhilarating Soma juice. She is their Fatherly Svadha 
drink, the joy of their placing themselves everywhere in 
loving all creatures as themselves their children. Her 
nature as Vak seems to be revealed by her flowing in 
seven atreams, probably the seven Vedio metres, and if a0 
the seventh stream, the Gang& proper, would signify 
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GAystri, the most favourite metre, in which ia composed the 
famous Gayatri (‘Tat Savitor, varenyam, &c.) of Vieva- 
mitra, the ‘ Friend of all, the descendant of the Kusikas; 
and the bulk of the 9th Mandala of the Rig-veda, entirely 
devoted to the praise of the Soma beverage, is in the 
Gayatri metre. If the poet had wanted to mention more 
streams as the branches of the heavenly Gangé, he could 
have mentioned a large number. But he has confined 
himeelf to tho number seven, and thorefore I fancy they 
represent the seven metres. 

The asterism Maghis has the alias of Aghis in the Veda, 
vide Rig-veda X. 85, 13, which says :—‘ Kine (givah) are 
killed in the Aghfs and the wedding takes place in the two 
Arjunis (the next asterisms of Piirva and Uttara Phal- 
gunis),’ Agha means evil and sin. The Taittiriya 
Brithmana IIL, 1, 4, 8, in mentioning the Maghds as 
the stars of the Fathers, characterizes them as anaghas, 
sinless. So the Maghis are both Aghas and Anaghas, 
nominnlly sinful, bat really sinless. Our story depicts 
the 60,000 Fathers as having incurred sin by imputing 
the theft of the horse to Kapila Vasudeva, but as having 
gone to heaven afterwards; so that the trait of the 
Maghas being aghds and anaghas seems to be brought out 
in the story. As both the versions of the story say that 
Kapila is God Vasudeva, how can sinners see Him? The 
stars are not killed by the san. They become one with 
him at the Conjunction, But it should not be supposed 
that because in the phenomenal aspect of the story the 
Fathers or the Manes are the stars iu general and the stara 
of the Magh& asterism in particular, the poet of the 
story had no ides of the Manes being souls or spirits. The 
stars are simply the metaphors for the decayless eternal 
souls that have gone to High Heaven, for which the firma- 
ment on high is likewiso » metaphor. The essential nature 
of the soul is pure. It is only the cover of Avidy& that 
makes it do wrong ; but when the cover is removed, the 
soul attains to its own purity, So the soul is sinful only 
as long a8 the Samedra lasts, but pure really. If, as already 
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explained, Ganga who sends the Fathers to Heaven repre- 
sents Brahmavidya, we should expect to find similar other 
esoteric meanings in the story, and these I shall now pro- 
ceed to explain so far as I cau guess. 

Sagara the moon is the lord of aimséra into which man 
ia born and throngh which he has to pass. It is mixed 
with good and bad. If he eschews the bad and practises 
the good he will goto Heaven; otherwise be will return 
to the vortex of birth and death again and again. The 
lord of samsira may be viewed as the school master 
teaching man what he should do and what he should 
not. As the victim sacrificed represeuts the sacrificer 
himself, the sacrificial horse seems to be the jivitma- 
tatva, the real nature of the sonl—a natare which is 
alike in all souls without any difference, when the unreal dise 
tinctions pertaining to the unreal bodies or selfishness in 
which their vision is circumscribed are made to vanish. 
Therefore the common object—the object of every one—of 
the souls must be to find out that horse—their own pure, 
real nature, for it is only that which is pure and real of 
mav that is fit to be the victin—the oblation—at the altar 
of Sacrifice. The sea of the story seems to be what the 
Upanishads call hriday&kdsa, the sky of the heart. The 
realin of the heart or mind mu ; be well senrched in 
order to find the horse. Accordin, ‘y the souls ure sent in 
search of it. Not going deep into tue heart, they make a 
superficial search and kill the Asuras, the evil passions and 
desires, that are found at the ontskrits, and come back. 
The object cannot be gained if merely the branches are out 
off and allowed to sprout again and again. The hidden 
root must be found out and killed. So the sonls are sent 
out again, and when they begin to dig with great anger— 
with great fervour and earnestness—they go to the root 
place and uproot the Asuras; and the hole made to the 
deeper depth appears to me to be the way to what the 
Upanishads call dabra or dahara gagana, the very little or 
subtle sky, in the heart, where the AntaryAm! is located. 
The making of the hole in the north-east part seems to 
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have an esoteric meaning also. The Upfeana of the 
Antary4mi is made by sitting with face to the east, and aa 
man’s right hand side of his body is called dakehina, south, 
his heart is in the north-east side of it. So boring a hole 
there, the Updsake goes deep into the realm of the sky of 
the heart. The Upanishad (Mahdnar, x., 7) says that 
What is in the dahra gagana of the heart That must be 
contemplated (tatrépi dahram gaganam visokas tasmin Yad 
antas Tad upisitavyam). That in the innermost depth of 
the heart is the Glorious AntaryAmi, to whom the jtvatm& 
should be inseparably wedded. So, the sonls find the horse 
near Him—find their own true nature to be free from sin, 
with the Supreme Self Antaryimi as their very Self, Spiri- 
taal Life. OF course they can only seo that Life when they 
kill the Asuras of selfishness and love all creatures as self. 
Seeing Him they become vidagdhas, literally burnt ap, but 
really knowers, as vidagdba mcans also the knower. They 
become pure gold, divested of all alloy or sin by being well 
burnt and melted. 

If, as above explained, our story had in view the dahara 
Akasa of the heart as the place into which the hole was 
made, the paradox of the burning of the Fathers seems to 
have arison from a shade of meaning which the word 
dahara was capable of giving, and, also from our story’s 
view of Kipila who is mentioned in the Svetdsvatara 
Upanishad. 

First about the meaning of dahara. The Khaindogya 
Upanishad VIU. 1,1 says:—In the Brahmapura (homan 
body) there is the dahara lotus-house (heart), and in it 
there is the dahara antarAkiwa or inner sky. The 
commentators say that dahara means very small. This 
seems to be an inferred meaning, the physical sbape of 
the heart-lotus is small, and therefore the sky in it was 
thonght to be very small. But dahara is derived from 
dah to barn, consume with fire. Tho reason why the 
Dpanishads call the heart dahara, the burning place, 
may be that the heart is the seat of animal heat, a 
place which, like the burping crucible, melts the juice of 
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food into blood and sends it in a warm state to all parts 
of the body. Indeed in the Sanskrit-Muhré wotionary 
of Niro Apaji Godbole and Gopala Jivaji Kelkar printed 
in Poona in 1872, one of the meanings of dahara—nay 
the very first of them—is put down as misa (Sanskrit 
miasha) which, it says, is the crucible in which gold is 
melted. The idea of the heart as Jotws and the idea 
of the sky in it are, in my opinion, the outcome of two 
independent poetical concepts in respect of God residing 
as Antary&émi in the heurt, the first depicting Him in the 
metaphor of the sacred fire, for whom a lotus seat is made 
(Vol. I., p. 25), and the second in the metaphor of the 
brilliant sun in the sky (vide Vol. I., p. 150); and when 
thus the fire and the sun becume metaphors to express the 
Glorious Antaryami, their names Hiranyaretas and Hiran- 
yagarbha as applied to Him mean the Golden Child or the 
Retas or Liquid of Gold, the Precious Melt of Universal 
Love. The lotus of the heart or the sky of tho heart that 
bears the Melt must necessarily be likened to the crucible. 
When the Infinite Antaryémi is realized iv tho heart, man 
becomes large-hearted and all talk of his heart being 
dehara in the sense of little must vanish. 

Now about what seems to be our story’s view of Kapila 
of the Svetivvatara Upanishad, the story which drives the 
horse to him looks like a Veddutic riddle based mainly 
upon that Upanishad, which in many parts is 4 curious 
compendium as well as amplification of the sayings of the 
older Upanishads and the Vedas, and which nevertheless 
seems to be much older than the epics. The promulgator 
of it is stated in itself to have been the Rishi Sveti«vatara. 
Aevatara means not only u mule, but very swift (horse). 
The nature of the soul jivitman as subject to fea, Lord, 
the Supreme Self, is very clearly expressed in this 
Upanishad.* Ax an honour to the horse name of the 
Mahatman or great soul that saw this Upanishad, our story 
has, I fancy, couched the nature of f the itvatman in the 





* Vide I. 9; also iV. 6, % which are the anion tho Mund, Up. TIL, 
1,132, 
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allegory of the horse. The jivatmans are eternal and 
many in number, vide Chapter VI., verses 12 and 18, which 
may be rendered thus :—~ 

lat half. The One Master (Vasi) of the many nishkriyas® [ie He] 

Who makes His One rfipa into many [as the Antarydmf at the 
rate of one for each soni}. 

2nd half, Him those who see stationed in themselves (dtmastham), 

to them is eternal hapiness and not to others.—12. 

let half. He who is the One Bternal Ketana, fulfilling the (spiri- 

tual) deuires of the many eternal Ketanas, 

2nd half. Knowing that Cause Who is to be known by Saa- 

khyayoga and Who is Devs, man will be freed from all 
shackles—13¢. 

It ia in Chapter V of our Upanishad that the name of 
Kapila occurs. Verses 1—6 of it are devoted to the 
Supreme Self, and verses 7—12 to the jivatman who is 
avarn, inferior (while the Supreme Self is Para, Great), and 
who is as small as would be the very end or point of the 
hair if cnt into hundred parts and each part again into 
hundred—i.e., who is infinitely small. The word avara 
may be compared with the same word occurring iv Rig- 
vede X. 81, 1, where it is said that the Creator, the First, 
entered into the avaras. Of the verses devoted to the 
Supreme Self, verse 2 says :— 

Yo yonim yonim adhitishthaty eko 
vievini rapini yonte kn sarval. | 
Rishim prastitam Kapilam yas tan agre 
jfinair bibharti jiyamanam ko pasyet,|| 
This is a difficult vereo, Book No. 17 of the Ananddsrama 
Series has four commentaries on this Upanishad, 4, sttri- 
bated to the great Sankardkiryat, B by Saikarananda, C 
by Narfyana, and D by Vijfidna. According to A, which 
takes bibharti, ‘he beara’ and pasyet, ‘he eball see,’ to be 
s_tended to mean here babhara, ‘he bore’ and dadarsa, 





* The oommentators differ as to the meaning of nishkrsya here. 

Tho let half of verao 13 and the 2nd half of verse 12 are the Ist and 
2nd halves of verse 18 of Chapter V., of the Kathopanishad, 

} The learned editors of the Series, bowever, are of opinion that this 
commentary must be the work of some one other than thegrent Suhkar&- 
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‘he saw,’ both in the past tense, the meaning of the verse 
above quoted is to this effect :-— 

(The Supreme Self is He) Who controls each and all the places 

and all the forms, and Who in the beginning bore or maintained 
with knowledge Rishi Kapila, the prasita or born (from Him), and 
saw him being born. 
Assays that Kapila means kanakakapilavarna, one whose 
colour is gold-like tawny, that this Rishi Kapila is identical 
with Hiranyagarbba spoken of twice in the earlier parts of 
our Upanishad (III, 4 ; IV., 12) and with Brahma mentioned 
further on in it (VI., 18), or that Kapila is he about whom 
there is the Pardnic text “ Kapilo ’grajah,” ‘ Kapila is the 
First-Born.’ It then quotes three verses of a Purina (name 
of it not mentioned) about this paramarshi, great Iishi, 
Kapila. Those verses are addressed to Indra and are to 
this effect :-— 

Rishi Kapila was born, in order to remove the ignorance of the 
world, as an amen or incarnation of Bhagavin Vishnu, Who, the 
Self of all creatures, takes np the form of Kapila and othera in the 
Krita-yuga and imparts that knowledge which is hita, salatary, to 
all. O (Indra}! thon art Sakra among all the Devas, Brahmi 
among the knowers of Brahman, god Vayu ain. 4 Shut are 
powerful, Kumaraku ‘evidently the Son God Kumara) among'the 
Yogins, Vasishtlha among Iii! ‘yitsa among the knowers of the 
Vedas, Kapila Deva among th ikhynn, and Saiikara amoug the 
Rudras. 

In B, Saikarinanda says that Kupila is that incarnation 
of Vasudeva Who burnt down the sons of Sagara, and not 
Kapila who was the author of the Sinkhya system. I 
shall say a few words further on about this question of the 
authorsbip of the Siikhya system. It is clear from 4 
that it identifies Kapila with Hiranyagarbha of the earlier 
verses (III. 4; IV. 12) because the language about Kapila’s 
birth ia strikingly similar to that in FV. 12 about Hiranyn 

garbha’s birth, Verse III. 4 saya about the Supreme Self 
to the effect that He is the great Rishi Rudra who in the 
beginning generated Hiranyagarbha. Verse IV. 12 is the 
same as III. 4, word for word, except that instead of 
‘ Hiranyagarbham javayém4sa pirvam’, it eays ‘ Hiranya- 
garbham pasyata jayamanam.’ It and what appears to be 
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an older version of it occurring in the Mah@ndréyana or 
YAjfiike Upanishad are given in the note below.* Having 
Tegard to the Imperative Mood of the verb pasyata in the 
plural, the two versions would’ mean :— 

(1D) (0 ye men!) See Hiranyagarbha being born, Who is tho 
udbhava, source, and prabhava, valour(?) of the Devas, Who is 
above all, (Who is) the great Rishi Rudra, May be unite us to good 
insight! 

(2) (O ye men!) See Hiranyagarbha being born, the First of the 
Devas in the beginning, Who is above all, (Who is) the great Rishi 
Rudra. May he unite us to good memory [of all our duties}! 

But D says that pasyata is intended to mean here the 
past tense apasyst, ‘he saw.’ This would change the 
meaning into ‘ Rudra, the source und valour of the Devas, 
&c., saw Hiranyagarbhs being born.’ 4 also seems to do 
the same as it says that Paramesvara is incessantly seeing 
the Sdtratman (Hiranyagarbha) face to face. C makes no 
change in the verb, but explains that‘ He Himself is Rudra, 
He Himself is the great Rishi Blrigu and others, and O ye 
men, see Himself, i.e., know Himself, tu be also Hiranyugar- 
bha born in the beginning.’ ‘The verses 11, 12, and 13 of LV 
seem to be intended to be taken together, and us the verse 
18 ends with the chorus of ‘ Kasmai Deviya havisha vidhema’ 
of Rv, X., 121 it is evident that the Hiranyagarbha of our 
Upanishad is the Deity of the same uame spoken of in the 
Rig-veda. Now, in addition to the similarity of descrip~ 
tion about the birth of Hiranyagarbha in IV. 12 and of 
Kapila in V. 2, the verse i] of IV. begins with the very 
words ‘Yo youim yonim alhitishthaty eko’ with which 
V.2 about Kapila bogins. For theso reasons A seems to be 
quite right in ideutifying Kapila with god Hiranyagarbha. 
(1) Yo Devanim prabhavas kodbhavas ka 
viavadhiko Rudro mabarshih | 
Hiranyagarbham pusyate jdyamdnam 
sa no budhy& subhaya samyunaktu |} 
vot. Up. 
(2) Yo Devindm prathamam parastid 
visvidhtke Rudro maharsbih | 
Hiranyagerbham pesyata jayamansm 
ea uo Devah sabbayh smrity’ aamyonakto fl 
Mahinir. Up. 
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Now the reason why A identifies Kapila with ai. “rahmé of 
VL. 18 is to show that the Supreme Self’s bearing the born 
Kapila with knowledge moans the same thing as His 
establishing Brahm4 in the beginning and giving him all 
the Vedas, i.e, knowledge. He Who does uo, and Who is 
the Light of the insight of dtman, self [the jivatman, or 
&tman may mean mind here], Him I, wishing to be liberated, 
approach as my Saranam, Refuge or Home, So says VI. 18,* 

If we bear in mind the character of our Upanishad as a 
compendium of older sayings, slightly changed here and 
there, in addition to its own sayings, it is but natural that 
we find in it different kinds of expressions about the 
same god. My own view of Kapila alias Hiranyagarbha 
is this. He is the Son aspect of God as Sacrifice and is 
identical with the sacrificial Fire Agni, born by attrition. 
When the Visvakarma-siikta of the Rig-veda says that the 
Creator Our Father performed a sacrifice at the very 
beginning of Creation, it must mean that He generated the 
sacred Fire and saw that Son being born, for without 
generating the Fire there can be no sacrifice, and Agni 
is called Son, in many places in the Aig-veda (for 
instance, 1., 31, 11; 69, 1 and 3; IL, 1, 9; V. 2; 
1114), and ig the Maho Deva, the Great God, that has 
entered into the mortals ([V., 58, 3). Coming down to 
the Taitt. Aranyaka I., 23, we find Our Father generat- 
ing His Son as His very Rasa, Hasence, and that Son is clearly 
identified in it with Purusha, the In-dweller or Antaryami, 
without Whose entering into all creatures and things noth- 
ing could stand, and whut is noteworthy that Son is said 
to have exiated even before He was generated. I have dis- 
cussed this idea of Father and Son in the Essuy on Creation 
in the first volume. That verse of our Upuuiahad in which 
Budra is described as having generated Hiranyagarbha 
may be taken to depict Agni-Rudra Himself as the first 

® The original is this :— 

Yo Brahmtnam vidadbiti pirvam 
yo vai Vedims ks prehinoti tasmai | 


s~smiahur vai saranam abam prapadye || 
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Sacrificer Creator Prajapati (vide pp. 29, 30, 33 ante), while 
the other verse in which men are sxhorted to see Rudra- 
Hiranyagarbha being born seema to be based upon the idea 
found in the Br&éhmanas that Rudra is the Son of the 
Creator. Both for God and man, there can only be one 
rule, sacrificial or moral. ‘The Creator sees it at the very 
beginning and lays it down for man to follow. The same 
sacred Fire which He generated and saw, man also mast 
generate aud see ; and the expression that He beara Kapile 
with knowledges (jndnair bibharti) is capable of meaning 
that He bears Kapila in His own mind by means of His 
knowledge. This may be compared with ‘ud u tv Vieve- 
dev&h Agne bharantu kittibhii’ (‘Taitt. Sam. IV., 2, 3). 
*O Agni, let the Visvedevas bear ‘Tiee up with (their) 
knowledges.’ The Visvedevas there mean the Prdnas or 
senses (vide Vol. I., p. 250). ‘Thus the sacrificer must bear 
Agni always in his mind, and as the Creator is the arche- 
typal Sacriticer it is no wonder He is doing the same thing. 
The Son or Autary&mi aspect of God is His Love by means 
of Whom He is loving all creatures as Himself. He is 
Saguna in two senses, one as the fountain of all good gunas, 
qualities, which may be summed up in the one word of 
Sarvatma of universal love, and the other as having the 
numerous gunas, numbers, souls, for His loving them as Him- 
self, for if they do not exist there can be no scope for His 
love, So they too are eternal, and it is His very nature as 
SarvAtmé to love them, aud they would realize the harmony 
of the numbers as soon as they realize Him. Therefore the 
saying that He is always bearing His Son in mind seems 
to mean that He is always true to, and never forgets, 
His universal Love, His ‘Tapas-born, Sacrifice-born lovely 
Son, who is the First-born because He has been revealed 
from the very commencement. I would view VI. 18 
in this way: Brahma is identical with Brabmanaspati 
whose identity with Agni was shown at p. 27 ante; Our 
Father reveals this High Priest Brahma in the very 
beginning with all the Vedas, and leaves Him to send 
forth and uphold the universe, for who other than the Son 
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of universal love is fit to do so? It is noteworthy that in 
the Taitt. Aranyaka I. 23, alresdy referred to, the Father 
leaves the work of sending forth and upholding the 
universe to His Son exhibited there in the form of » Karma, 
tortoise, with apparently a pun on Karma, the real meaning 
intended being that He is Visva-karma. Leaving the work 
iu charge of such a Son, the Father enjoys His repose. 
There is no indication in our Upinishad that by Brahma 
it means the Four-faced Brabméi whose birth is dne to 
samsdva and who is liable to die at tho end of his Kalpa. 
I think its Brahmi is not yet the degraded Brahm, 
but the Son aspect of Gud. But in course of time the 
birth of this Son, which is only manifestatiun came to be 
viewed as due to samsfra, because here and there in 
the Taitt. Samhitd and the Brihmanas Prajipati is men- 
tioned in such enigmatic language which according to the 
more refined and logical way of thinking of the later times 
was no doubt found not quite compatible with the supremacy 
of the highest Gud, and because among all other names 
of God the name Brahman (neuter) contended for mastery 
aud appeurs above the uame of Prajiputi in the lists of the 
Vamsas and of Ananda in the Tait. and Brit. Upanishads. 
But as if to make umonds for this, the epics and Puranas 
opened a wide way for the Son or Manifestation idea to 
express itself tully in the shape of Vishuu’s Avatiras or 
Manifestations; the birth in these cases is not due to 
samedra, but divine manifestation for the sake of establish- 
ing knowledge and righteousness, and we have seen that 
Rishi Kapila is distinctly said to be Vasudeva. 

I repeat again that my view of Kapila Vasudeva is t 
He is the Son aspect of God, symbolized by the ae ott 
Fire Agni. Agni is Ritaja, Son of Sacrifice, by ait eich 
on the lap of the altar. 1 said (p. 87 ante) that pales 
would mean also the Son of Sacrifice Vasu. authority 
for taking Vasu to be one of the names of Sacrifice~is the 
Sakla-yajor-veda [. 2:—‘ Vasoh pavitram asi’; the com- 
mentator takes Vasu to be Sacrifice, quoting the Srati 
‘Yajiio vai vasuk, Yajiiaeya pavitram asi. 
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We saw in the Ramayana version of the story that 
Kapila is npholding the earth. The popolar Puranic idea 
is that the thonsand-headed serpent Sesha upholds or 
carries the earth in the centre on his head, while the 
direction elephants support her in all her extremities, and 
that the carth-carrying Sesha is established on a tortoise. 
Taking this to be the absurd geography af the Puranas, 
it is asked now-n-days, upon what then does the tortoise 
stand? My view of this riddle is this; it is not geo- 
graphy, it is that kind of description of the sacred fire-altar 
which has arisen from xabdakamatkira or word-charm. 
A live tortoise is buried below the altar (Taitt. Sam, V. 
2, 8) ; the fancy therefore is that the tortoise carries the 
altar ; the carth of tho riddle is the altar Vedirap’ bhumih, 
who, in the mind’s eye of the devout sacrificer, is the whole 
earth. Upon the altar our Agni glows with peaks of his 
flame like a mountain bhidbara. and bhddhara means the 
upholder of the earth, ride the riddle explained at p. 72 
ante, It follows from this that the serpent is Agni himself, 
poetically pictured as the serpent becanse He hisses when 
the oblations are thrown into him, and He is thonsand 
headed, because as Anturyami He is all-knowing. The 
thread or coil of His all-embracing love is everywhere. The 
common fire can be found concealed everywhare and 
generated by striking two stones or tlints together, and 
being light as opposed to darkness is the fit symbol for the 
all-knowing, omnipresent God. The Puriuic idea of 
Vishnu is that He is resting (veto) on this very serpent. If 
in this idea also the serpent ineans the Son God Agni (I 
say if, becnuse the same symbol may have been used with 
one significance in one place and quite another in another 
place), the happy Father fittingly finds rest ou the lap 
of His own Son of universal love. 

Thave not been able to unriddle the elephants. The 
direction is called dis, i.c., dik in the nominative, and the 
dictionaries put down dikka to mean « young elephant. 
Tn these days 2 knowledge of the details of the sacrifices 
has become difficult to obtain. I put this question for future 
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solution, waa it customary to construct the a. .° in any of 
the sacrifices with the forms of elephants at the base of each 
of its coruers as if bearing it on all its sides ? 

Whatever the sacred fire Agni represents on the earth 
here applies to a great extent to the sun who is the Agni 
in the sky. Kapila occurs in one place in the Rig-veda 
X. 27. Verses 15 and 16 of it are to this effect. 

Seven herocs have come together from below, cight have come 
from above, nine have come from the west with winnowing-baekete, 
and ten have come crossing over the rock’s high ridges in the 
east.—15, 

One of the ten who is Kapila, tawny, and who is samins, common 
(to them all), is urged by them to execute their final kratu, purpose, 
The mother is bearing on her lap soothingly the garbhe, child, of 
noble form who is not eagar.—~16. 

From Mr. Griffith’s note on verse 15 we gather that 
Sayana takes the seven, eight, nine, and ten to be 
respectively either the Seven-Rishis, VAlakhilyas, Bhrigus, 
and Angirases, or the Marats on all sides of Indra. He 
says: ‘These explanations by Siyana cannot be accepted ; 
put it is hard to say what is meant. Professor Ludwig 
thinks that the varions classes of letters of alphabet wre 
intended.” On verse 16, he says: “ The tawny: Kapilam: 
according to Sayaza, the famous Rishi Kapila. ‘The Sun?’ 
—Grassmann. The mother: Night ‘—Grassmanu, The 
infant ; the young Sun, if the mother is Night.” It appears 
to me that these verses describe the dawn time : the rays of 
the baby Sun Kapila (for the rising sun is baby) have 
appeared in the east as if they came in batches from ail 
directions and met together, while yet he is below the 
horizon ; they are very anxious that he should rise forth- 
with, but the delay on his part is read as if he is not 
yet eager to rise; the mother bearing him is either the 
Dawn or the Earth who in the fancy of the poet presents 
the appearance of supporting the rising sun on her lap 
in the eastern horizon, as if he is the golden fire and 
she the altar bearing him; if so, the rays that have met 
together are the priests, and the winnowing baskets 
are the morning breeze with which they are fancied to be 
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fanning the embers of fire, the not yet risen san just below 
the horizon, as if he is lying below the firewood placed upon 
him ; the wood is perhaps a little wet with the morning 
dew, and therefore the Fire is rather wanting in eagerness 
to blaze forth ; but they are viras, heroes, strong fellows, 
lustily doing their work of fanning and urging him to blaze 
forth or rise, and to do the work of the Divine Priest, for 
according to the Rig-veda it is Agni who is the Priest 
calling in all the gods aud sacrificing to them. 

If my explanation of the Rig-vedie Kapila is correct, it 
shows that the poets of the Iig-veda looked upon their San 
God Kapila, the Golden Agni in the sky, as their dearest 
Baby that is seen rising in the east; and our Upanishad 
also exhorts men to see the sume Kapila being born, Can 
wo say that the poet of the verses of the Rig-veda above 
explained shows merely his poetical skill in matutinal des- 
cription, and does not mean the sun to be the symbol of that 
Great Spiritual Sun Who gives light to the mind? Be this 
agit may. In what light our Upanished and the old story 
of the Mahibhirata appear, in my opinion, to have viewed 
Kapila, I have tried to explain. According to the Bhiiga- 
vatapurdna, the father and mother of Vishru’s incarnation 
az Kapila were Kardama and Devahiti. The former means 
the mire, and alsa one who makes a sound, so says the 
Vakasputys, He is regarded as one of the Prajipatis. 
the Tuitt, Ar, 1, 22 and 23, says that the northern Vedt 
or altar should be dug knee-deep and filled with water 
ankle-deep, and that spreading lotas leaves and flowers on 
it, Agni should be established on it. As thus the sltar is 
made wet, is Kardama the altar conceived as the father of 
the snerificial fire Kapila? Devahiti is clearly @ ritu- 
alistic name meaning the invocation of the gods. Can 
it be that this father, mother, and sov are metaphori- 
cally the wet dripping rain cloud, the thunder, and 
the flash of lightning, the symbol of Agni Ap&muapat, 
the son of the waters? According to the Viakaspatya, 
Kapila is one of the names of Agni, and it quotes this 
text as that of a Smrti (the name of which is not 
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mentioned): Agnih sa Kapilo néma Sankhya-s4stra- 
pravartakah. ‘The promulgator of the Sankhya system is 
Agni himself named Kapila’. he question of the author- 
ship of that system will be dealt with further on. 

Now, let as go to auother verse of our Upanishad, that 
which follows the verse VJ.18. Itis about the solemn reli- 
gious duty of Sarana-prapatti or the taking refuge in Gud as 
our Home and Protection. In it He is described as being 
nishkala, nishkriya, sinta, niravadya, nirafijana,* the Great 
Bridge to immortality, One Who is like fire that has con- 
samed the firewood; and chap. V,in which Kapila is men- 
tioned, says in its last verse 14 that they who knew Gud gave 
up their bodies (‘ Devam ye vidus te jahus tanum), that is to 
say, they were freed from the limited embodied state. It 
is therefore no wonder that the 60,000 Fathers who 
approached Kapila Who is the Supreme Self in the 
symbol of the sacrificial Fire were burnt down and freed 
from the embodied state. 

In the Sriddha mantras the Fathers are mentioned as 
those that are Agnidagdhas, burnt in fire, and those 
that are Anagnidagdhas, not burnt in fire. The latter 
are those who die in sucha manner as renders their 
bodies not available for cremation, as in the cage of drown- 
ing when the river is running ful] and the body lost. This 
is an exception proving the rule that the Fathers are Agni- 
dagdhas. Itisthe sons that perform the sacred rite of 
cremation to their departed fathers. But some Jeave sons 
behind and some not. The fire set by the sons is the fire 
of the funeral ritual held sacred in its own way. But there 
is One Son, even for those who have sons, and more 
particularly for those poor souls who, like the 60,000 Saga- 
ras of our story, die son-less, Who alone, realized in the 
heart, is competent to set to them the Vedantic Fire, burnt 
and purified by Which there is no more return to samaira, 
When they have this Glorious Bandhu or Kinsman in the 
double brilliant metaphors of the gun or fire and the moon, 

© It would be tedious here to explain the meanings which the different 
schools attach to these words. 
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the One as Son to set the Vedantic Fire to them and the 
Other as the Great Grand Son to offer tha Vedantic Cool 
Water to them, they are saved. 

The riddle of the burning being explained, we have next 
to explain the riddle of the Sagaras showing disrespect to 
Kapila and their taking Him for the thief of the horse. It 
is thie which led to their being burnt down. To explain 
this I most quote the very next verse, viz., VI. 20. Itis 
the last verse of the Upanishad proper, for the remaining 
three verses are about the promulgator Svetssvatara, abont 
not imparting the teaching to one who is not prasdnta, 
peaceful (with subdued mind), and about its being intended 
for him only who has pard bhakti, great loving-faith, in 
God aad likewise in his Gara, teacher. ‘That verse si 

Yadé kormavad Akisam 
veshiayishyanti minavak | 

tadi Devam avijiiiya 
dubkbassinto bhavishayti |} 

When mon cover the Sky tike skin, then not knowing God 
there will be an end of (samsiric) sorrow. 

If the four commentaries are correctly printed, all of 
thet read the word after Devam as avijiidya,* but the expla- 
nations which A, B, and D give make it doubtful whether 





A sayn:--" Devam Jyotirm 
Khasys . . . anto vindso bhavia 


aramitminam avijidya duh 
fidua-nimittatrdt samsiresya, 
wa jandti tavat . samsarati, yadd 
punah Paramitmivam Atmatrena sikehit jandti teda nirasta-ojidua-tat 
Kiryah pirinoodo bhovati.” Thus 4 eaye clearly that not to know the 
Supreme Self a8 Self is tho cous of Samsiira aud that to know Him as 
Self is the way to cternal joy. So how can there be an end of aurrom, by 
‘not knowing God? It is thorefuro clear that the reading of A must have 
boon not avijidye but something elec. 
Devam svayamprakisam, utijidya, aham Brahmiemtti 
dtva (?), dubihasya ....., untah vinieoh bhavishyati.” Unless 
wo read vixeshous jildtv’, knowing sell, ond not ajiltvd, the natural 
meaning intended by the commentator, viz., “Knowing God woll as ‘I 
am Brahman,’ i.¢., a4 Self, there will be ap end of sorrow,” would be loat. © 
So the reading of B alec must have been something other than avijadya. 
D soya:—* Devan pfirvosdokoktam nishkalatvadivixeshanevisishtam 
Dovam cvijitys, Atmatvendjiatva (7) dubkhasys .. , ndvo bhavishyati.” 
Hore also the author must have said Atmotvena jiteva and not ajfidtvs, 
If no his reading alao must have becn something other than avéjidys, 
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their authors could have adopted that reading, while what 

,Caays is not very convincing. The reading itself may have 

been originally not Devam avijfidys, but either Dovam ava- 

jiidys or Devam u vijiays. In the Vedas u is often used in tho 
sense of forthwith. Adopting this as the reading, the mean- 
ing would be: when men renounco the selfish world and 
become sky-clad, then knowing God forthwith, there will be 
anend of sorrow. If ava-jiidya was the reading, it can only 
have been used in the verse in question in the sense of know- 
ing well, just as ava-bodha and ava-bhisa ncan the knowing 
or shining well. If we suppose that this was the reading 
adopted by the author of our story (whvever he was, whoxe 
saying flowed down as a popular legend und was at last 
recorded in the shape of the two versions found in the 

Ramayana and the Mahibbarata), that he knew it to monn 

the knowing well, but that at the same time he knew also 

that the word had come to be used generally in the sense 
of knowing lowly or meanly of another, then wo at once 
detect in him the viddler who outwardly exhibitn the 

Sagaras as having thought low of Kapila, but whose real 
meaning is thut, finding » way intu the dabaro ikina of 
the heart, the reyiou of purity where all selfish, base matter 

€ gives clear indication tut the reuding udupted by it in avijadua. It 
proposes threr: alternative meanings :— J 

(1) When men cover themselves with sky, that is throw up their 
shoalders into the sky and roi about, uot knowing Brahman, their 
sorrow will come tv a [temporary] end when they go inte the [tomporury] 
rout of the pralaya time ; this wort of end of sorrow ix not Moksha, Soma 
say the ont of serrow means moksha, Lut this ia nut correct, for moksha 
can only be had by knowing Brahman. 

(2) Or the meaning may be this: When mon not knowing Brahman 
by means of works become eky-clad, thut iv renounco everything, then 
sorrow's ond or mokehu comes. 

(8) Or the meaning intended may bo this:—Whon men yo to clotho 
themselves with sky—with nihil—then they do not know God. 

The last interpretation does not explain bow tho end of sorrow 
comes, The second interprotution aupplica the words by meany of works, 
‘The meaning is that the Self cannut be known by Karmakanda or works, 
but by Jfiuakinda which is adopted by renouncing the world. Bub 
wad followed as it is by dovam avijiidya is = groat obstacle to this 
interpretation. 
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is burnt down leaving only the real pure state of the soul, 
and hugging it, they knew God Kapils, the Antaryém!, and 
had their sorrowful samsfric state brought to au end, 
God, the Self of all, is the real Owner. Man should regard 
his dtman, i.e. himself, also as belonging to God, sur- 
rendering all base ahamkéra or egotism. If God draws to 
Himsolf the jivdtman, it may appear as theft in the eyes 
of those who havo not yet givon op their base egotism, but 
to the knowers it is His Grace, about which it is said that 
the Supreme Self is not to be obtained by teaching, nor 

. by intellectual cleverness, nor by being much informed, 
but is to be obtained by him only whom He selects (as 
being fit).* 

The above completes the esoteric explanation of the 
story. If Sagara is the moon and the 60,000 Sagaras the 
stars, is Asamaiija also moon meaning ‘one who shines 
(aij) unevenly (a-sam),’ as he bas his varying phases? 
That he drowned children seems to be due to a pun upon 
the name by looking upon it as Asumajjs, ‘one who dips 
uaus, lives.” ‘The killing looks quite out of place on the 
part of Sagara’s vamsakara or line-continuing son. 
fn the Mahabharata, Gaia also is stated to have drowned 
her own seven children, the seven out of the eight Vasns 
that were born in ler wheu she married king Samtana, 

There must be some hiddeu meaning in the riddle of what 
may be called Asamaiija’s or Gangi’s Sisumiratva (vide 
p- 6 ante about Sisumara}. Ameuman or ‘one who has 
light’ may be either the sun or the moon. 1 do not know 
what Dilipa means. These three personages are necessary 
for the purpose of giving the character of Great Grand- 
Son to Bhagiratha, the hero of the story. That character 
ia reudered necessary by the very character of the Manes 
as the Fathers, Grand Fathers, sud Great Grand Fathers. 
Now about the authorship of the Sinkhya system. We 
saw that the dig-vedic Kapila is the common Object of 
the numbers that meet together around Him, and that 
what is suid about Him is a strikingly beautiful description 
~~ * Katha Up. 123; Mund Up L238 
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of the rising Sun God. Pondering over it, the people 
of a subsequent period may well have looked upon 
it as Kapila-sinkhya, ‘that which is about Kupila and 
the numbers,’ and adopted that name for that aspect 
of religion by which the numbers, the souls, should by 
mutual harmony and unity meet in God, their One common 
Object, One Who by universal love has entered into one 
and all, One by realiziuy Whom the mutual strife of the 
many ceases and makes room for untty—aye should meet 
in God, even as the rays meet iu the Sun Kapila, and the 
stars in solar light. The Upanishads say that from God 
all the beings and things have sprang liko sparks from fire, 
like rays from the sun, and that they merge in Him again.* 
The Khéndogya and other Upanishads say in the Vamsas 
and other places that the First Teacher is Brahman Itself 
or God Brabma, and the authorship of the hymns about 
Vievakarman, Hiranyagarbha, Parameshthi and Purasha 
is attributed to those Gods themselves. So it is no wonder 
that the Kapila shikhya, which is not the Nirfevara-siikhya, 
but the more ancient Sesvara-sitikhya, was attributed to 
God Kapila Himself as the Seer und ‘Teacher of it. Siakhya 
means also ‘relating to grammatical number,’ according to 
Dr. Macdonell’s dictionary. ‘his shows that the root 
meaning of this name is number. Now what is the senso 
in which sinkhyayoga is used in our Upanixhad itself when 
saying that God is adhigamya, approachable or knowable, 
by sinkhyayoga? I think sinkhya there means the group 
of the senses, which in the older works are called Visvodevas 
and Pr&nas and in the later ones indriya-varga or indriya- 
grima, God is adhigamya by the steadfast yogs, union or 
application of all the senses directed God-ward in the updsana, 
in sapport of this, 1 would point out how Sankhya has 
become synonymous with knowledge. In the Katha-up. VI. 
10, paiika jfifn&vi, five knowledges, mean the five senses, 
In our Upanished, about man’s bearing Kapila with know- 
ledges (judnaih), the commentary C takes them to mean the 
senses. Thus sankhya= knowledge=senses. 


© Mund-up. H, 1, 1; Maitri-op, V1, 26, 





GaNGa. 119 


The Sénkbyas spoken of in works like the Bhagavadgita 
and the Purina quoted at p. 106ante can only be the 
followers of the ancient Sesvara-sinkbya, But in course of 
time a course of reasoning or logic gave rise to the Nirlevara- 
séikhya School which confined its philosophy to the souls, 
to the lohita-sukla-krishna Aj&é Prakriti that binds them, 
and to the mode of each soul’s attaining its pure state as 
the highest goal; and when this school of the Sankhyas 
that recognised no God wrote its Siitras, that work also 
was passed off as the work of old Rishi Kapila. But how 
can any branch of the Vedantic School recognizing the 
decision arrived at by the author of the Brahma-siitras in 
which the Nirfievara-sinkhya is criticised and condemned 
admit the author of it to be Kapila-Visudeva? Therefore 
Senkar&nanda rightly makes a distinction between them. 
The Vikaspatya, making a distinction between Vasudeva 
Kapila and Agni Kapila, attributes the Sesvara-Sankhya 
to the former and the Nirisvara-sihkhya to the latter. In 
either case it is simply a dedication of the authorship. The 
real author of either the ono or the other is not known. 


DELUGE, SHIP, FISH, &c, 


MANU AND THE DELUGE, HIS SHIP AND FISH, 


This is a very old story contained in the Satapatha 
Brihmana I. 8, 1,* a translation of which is given in Prof. 
Max Miiller’s India What can it teach us, pp. 184—187. The 
following is almost its verbatim substance: 

Ta the morning they bronght water to Mauu for washing, aa they 
bring it even now for washing our hands While he was thus washing, 
a fish Cmatsya] came into his hands and said, ‘Keep me. and I shall 
save thee from a flood which will come in auch and such a year and 
carry away all these creatures. So longas weare small, there ia 
vouch destruction far us, for fish swallows fish, Keep me therefore firat 
ina jar. When T outgrow that, dig aholeand keep incinit. When 
T outgrow that, take me to the sea, and I shall then be beyond the 

reach of destruction. When thou hast bnilt a ship, thou sholt 
meditate on me. And when the flood bas risen, thou shalt enter into 
the ship, and I will save thee from the flond.’ Accordingly Manu 
kept the fish and put bim in the sen where he became a lurge fish 
[hash]. In the year foretold, Manu built the ship, entered into it 
and meditated on the fixh, as soon as the flood rove, ‘The fivh swam 
towards him, and Manu fautenod the rope of the ship to the fish's 
horn, ond he thus hastened towards the Northern Moontain. The 
fish said, ‘Ihave saved thee’ As instracted by the fish, Mana 
bonnd the ship to a tree and slid down gradually into the water, 
and therefore this is called ‘the slopo [avarpauam] of Manu’ on 
the Northern Mountain. A!) creatures having perished in the flood, 
Mana was left alone. Thon Manu went about xinging pruixes 
and toiling,+ wishing for offspring. And he sacrificed there alo 
with a Piks-saorifice. He poured olurified butter, thickened milk, 
whey, and curds in the water asa Jibation. In oue year a woman 
arose from it. She came forth as if dripping, and clarified butter 
gathered on her step. Mitra and Varuna came to meot her and 
ssid to her‘ Who art thou?’ She said, ‘The daughior of Manu,’ 
They rejoined: ‘Say that thon art ours.’ ‘No,” sho eaid, ‘he who 
bas begotten mo, his I am.’ Then they wished her to be their 
sister, and she half agreed and half did not agree, but went away and 


* The original text will be found in Muir’s Sanskrit Tests, Vol. 1., pp. 


181, 182. 
+ Srimyam, “ toiling in arduone religions rites,"—Mnir. 
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ame to Mana. Mann said to her, ‘ Who art thou P* She said: ‘lam thy 
daughter.’ ‘How, Lady [Bhagavati] art thon my daughter?’ he 
asked. She replied: ‘The libstions which thon hast ponred into 
the water, clarified butter, thickened milk, whey and curda, by them 
thon hast begotten me. Iam a benediction [Asth]—perform (me) 
this benediction at the sacrifices. If thou perform (me) it at the 
ascrifice, thou wilt be rich in offspring and cattle, And whatever 
blessings [Aeth] thon wilt ask by mo, will always accrue to thee.’ 
He therefore performed that benediction in the middie of the 
sacrifice, for the middle of the sacrifice is that which comes between 
the introductory and the final offerings. Then Mann went about 
with her, singing praises and toiling, wishing for offapring. And 
with her he begat that offspring which is called the offspring of 
Manu [Manoh prajitih]; and whatever blessing he asked with herr 
always accrued to him. She is indeed Idi, and whosoever, knowing 
this, goea about (sucrifices) with Idi, bogets the same offepring 
which Manu begat, and whatever blessing he asks with her, alwaye 
accrues to him.” 

In the Rig-veda the idea that Sacrifice is Ship is 
expressed in many places : 
‘The King (Soma) hath mounted the straightest-going Nau, Ship, 
of Rita.” IX. 89, 2. 

Rita means Sacrifice—u meaning which Siyana gives to 
this word in many places. 

‘hoy who cannot ascend the Ship of Sacrifice (Yajiiyi Nan) 
sink down in desolation, trembling with xlarm.'— X. +4, 6. 

So, here the Ship is clearly mentioned to be of Sacrifice, 

“The well-oured Heavenly Ship (Daivi Nau) which lets no waters 
in and which is froc from sin, will we ascend ’—X. 03, 10, 

According to Siyaua this Ship is “a metaphorical ex- 
pression for sacrifice”; so says Mr. Griffith. The Tuitt, 

» Sam. 1. 5, #1, 5 quotes this verse X. 63, 10, and says: 

‘| Thave ascended this good Ship of hundred oare and handred 
‘ sphyas, whiob iv froe from cracks and is pirayishwu, capablo of 
taking (me) beyond.’ 

Sphya is 2 wooden sword used as a sacrificial instrument, 

‘Make pleasatt hymne, apin out your songs and praises: bnild ye 
8 Ship eqnippoc'with oars for transport. Prepura the implements, 
mako all things Yeady, and let Sacritice, O friends, go forward ’—Rv. 
X. 101, 2. . 

Here also tho Ship is explained to be Sacrifice. In X. 
105, 9, the save Ship of Sucrifice is styled god Indra’s 
own glory, ue sva-yasasam, rendered by Mr. Griffith 

16 
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ag “the aelf-bright ship.” In I. 14., 12, the poet asks 
Agni to give him a Ship having innate oars (nityéritrim 
nivam). There also the Ship means Sacrifice. 

‘May we nsceud the Ship that bears us safely, whereby we may 
pase beyond all duritas, evila’—Rv. VIII. 42, 3, 

The Aitareya Bréhmana* quotes this verse and says 
clearly that the Ship is Sacrifice. 

As thus Saorifice is metaphorically called Ship and as 
Meno means man, the thinker, the story seoms to bea 
parable of the Ship of Sacrifice being the means for man’s 
crossing the sea of his doritas, sing and troubles. The 
Fish that conducts the Ship seems to me to be Agni, the 
symbol of the all-knowing and all-embracing God. The 
spiritual Agni is believed to be present not only in the solar 
light removing darkness from day, but also in the light of 
the moon and in fire or lamplight itself, both representing 
the dual deities Soma and Agni removing darkness from 
night. We have seen how as Antaryémi the spiritual 
Agni is the Child of the waters and how for that reason 
the porpoise fish Sisumra was selected as a metaphor for 
him (pp. 5 and 6 ante). For the same reason the large fish 
Shasha is selected here to represent Him Whose delight 
consists in uviversal Jove.t The reason why this Fish is 
horned may be due to Agni being described as having four 
horns in Rv. IV. 58, 8, a verso which is repeated daily in 
Agni-worship. In the Vedas Agni is also described as the 
Stag, which of course is horned, 





* Dr. Haug’s Book IL, p. 32. 


+ Mateys, tho fish, is darived from mnd to delight or bo exhilas tog, 
This namo may havo arison by fanoying the ub to be very ys ned, 
moving nimbly with a light hoart, in their own clement, ¥,_” Lani 
while in the réidhi sonso mataya in Gah, the word in it/*F- Therefore 
would be » St motwphorical numo for either Agni v9 YauBike sone 
the Some drink or the delightful Soma himeolf.. T}/*be dolighi hss 
may be compared with matsars, which iu the Rig Voda ve name msliy® 
18, 8) is one of the names of tho Soma boverage. The'® fT ee vi 
67 isatated to have beon either Mataya, son of Ba-mada, ' Heer of By: Vie 
the gods Mitra and Varuna. The former name means thy; & MA0y™ * 
to me that this name for the post of tho hymn has beer ion cues 
11 of tt in which ho proys to Aditi thus: “Save tin, Sn ad sealer 
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According to the Visvakarma-Siktaa of the Rig Veda, 
X. 81 and 82, Visvakarm& created the universe by per- 
forming a sacrifice, in which, wishing Himself to grow 
(vavridhanah), He put Himself as an oblation into the Fire, 
and thus sacrificing Himself, He became the universe by 
entering into all creatures (avaran Avivesa). In the Essay 
on Creation in the first volame, I have explained this 
Sacrifice of Visvakarmi in detail, and tried to show that 
His growth and eniering (into all) are ideas which can be 
traced from the Rig-veda down to the Upanishads, and 
our story whose Fish is small and yet grows into the biggest 
one seems to be another link in the same chain, higher than 
the Upanishads, but dealing with the same Deity whom 
they describe as ‘anor aniyfin mahato mahiyan.’ 

The dualism of the selfish world makes men as so many 
small, limited, mutually antagonistic entities, swallowiug 
one another under the principle of might is right. This is 
indicated by the saying that the smaller fish are swallowed 
by the larger ones. Therefore in order to put an end to 
the strife of selfishness, man must regard all creatures as 
himself. By doing so, instead of swallowing them, he him- 
self becomes them all for the purpose of his aniversal love. 
Jn order to be ablo to become so, he must cultivate, that is 
realize, the Supreme Self. So the water that is brought to 
Manu seems to be the water of knowledge. In it the 
Supereme Self is found as a small fish, but growing gra- 
dually in the realin of the heart according as man’s soul 
expends ia love until his love becomes universal. ‘The vast 
Fish that is thus cultivated and realised is able to conduct 
from the foo, thon mother of strong sons: Let no one of onr soed be 
harmed.” It is the fish that ix in depth and shallow. Of courae the poot 
has used figurative language. But taking him by the sense of his prayer, 
he was, I think, named the Fish figarotively. That the root meaning of 
mataya is connected with oxhilaration is indicated by the patronymic 8a- 
imeade. The other name M&nya is the alias of Agustys whom in the first 
volume I have identified with the exhilarating Soma, called Mana or Manys, 
py being measured out in the cup when being offered to tho gods. Thus 
whoever the post was is uot known, but coining » name fro the hymn 
itself the suthorahip seoms to be dedicated to the Deity Soma, just as 
the Visvakarms end other Biktas are attributed to the Deities themselves, 
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the Ship of Sacrifice across the sea of the doritas of the 
selfish world of strife. 

If thus the esoteric meaning of Manu’s Ship is Sacrifice, 
it is perfectly intelligible how the story, emerging from 
esotery into plain language, exhibits Manu as having per- 
formed a sacrifice with great religious ardour and got a 
wonderful daughter who calls herself Benediction or Bless- 
ing, and whois Idi. Ida means libation, prayer, goddoss of 
devotion. Sle may represent here the blessedness of mind- 
born Sraddha, Faith. She is thus aspiritual Lady. If there 
isany doubt about her being so, it is removed by the pare- 
dox of Manu’s begetting offspring with her who is his own 
daughter. This is in imitation of tho more ancient story 
about Prajapati’s love of his own daughter explained in 
the firat volame—a story which is alluded to even in the 
Rig-veda. If her spiritual nature is granted, the prajiti 
or offspring that is obtained from her can only be construed 
in a spiritual sense, and I would take it to signify the 
spiritual prajati, birth or regeneration, which in othor words 
is the spiritual fatherhood of man which consists in the over- 
flow of himself as that love by which he loves all creatures as 
himself or as his children. It should not be supposed that 
what Mano did isa miracle of the good old days uot possi- 
ble to be uchieved by any other. ‘The story concludes by 
clearly saying that anybody may do as Manu did and get 
the same offspring. 

‘The story found in the Mah&bharata about Manu and 
his Ship, which will be referred tu further cu, saye that the 
Fish was an incarnation of Brahma. The more popular idea 
is that the Fish was an incarnation of Vishnu. ‘I'his must 
be due to the oft-repeated Vedic ides that Vishnu is Sacrifice 
(Yajiic vai Vishnu), and Sacrifice and Agni cannot be sepa- 
rated : both are one, the former being sometimes depicted 
aa Father and the latter as Son, the Father Himself as Son. 

Thus the story teaches a religious lesson, but it haz a 
poetical feature also by which the phenomena of Nature 
are so interpreted as to illustrate that lesson. That feature 
T shall naw trv to explain so far 98 I can guess. 


DELUGE, SHIP, FIBH, &. 125 


The moon is the man Mann in the sky. On the new- 
toon day he gets the conjanctional solar light as the 
sacred water with which to wash himself, and the small 
streak of light that is seen on the lunar globe immediately 
after the now-moon day is the small Fish that is poured 
into his hands. It is solar light reflected, and represents 
the Deity Agni in the sun. It grows according as the moon 
of the bright fortuight waxes and is the means of his over- 
coming the nightly darkness fully on the night of the full- 
moon day. 

This is monthly phenomenon, Fora faller illustration 
of the story, we have to take the year. Commencing it 
from that new-moon duy on which the sun is in conjunc- 
tion with the asterism Mrigasiras (the Stag’s head) of the 
Orion which is the moon’s own asterism, the horned 
Fish that is delivered to the moon is the asterism 
Mrigasiras itself. That asterism gives summer glory 
to the sun, and six months afterwards autumnal glory 
to the moon. As the asterism must rise heliacally 
and go gradually to the acronycal point, it is fancied that 
it was delivered into the hands of the moon, and he puts it 
more and more into the blue deep sky-sea of the night, 
until it is completely in the night from sunset to sunrise in 
the mouth of Mirgusirsla, The dark half of the year, 
likened to the time of deloge, having began, the moon on 
the full-moon-day of that month, knowing the trath of 
Rita or sncrifice with his completo light, knowledge, gets 
into the Orion-ship of Sacrifice and is conducted safely by 
the Fish, which, rising acronycally, goes gradually towards 
the sun, as if taking the moon day-ward. The delnge is 
at its height when the longest night is reached at the 
winter solstice ; and then the decline of winter comes and 
with it the moon slides down from the northern mountain, 
which may be taken to be the northernmost point which 
the full moon reaches at the winter solstice when the 
sun is in his southernmost point. Sliding from the north- 
ernmosé point the fall moon’s point comes to the equinoc- 
tial line at the end of the year when the sun also comes to 
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that line; aud on the new-moo. day of that Conjunction 
the moon offers his light, self, as the offering of whey and 
curds, and becomes one with the Sun, the emblem of God. 
Having thus gone through the year and become at last one 
with the Sun and with his own celestial form as the regent 
of the Belt Mrigasiras, the moon should now be looked 
upon as the Orion-blended Sun himself as the Creator, 
having the star Rohini as the celestial daoghtor, the mother 
of the summer creation ; and the offspring is not only the 
beneficent summer rays, fancied to be in the celestial moon 
Mrigasiras and issued ont as soon as the sun comes in con- 
junction with that asterism, but also the stars. 

Tu Hig-veda I. 45, 1, Agni, the divine priest, is asked to 
worship the Vasua, the Radras, and the Adityas, the Manu- 
jata jana or the Manu-begotten group of men who know 
fair rites and pour their blessings down (Glritaprusham). 
These may either be the rays or the stars. 

Prof. Max Miiller says :— 

“When we examine the namerons accounta of a deluge among 
different nations in almost every part of the world, we can easily 
perceive that they do not refer to ono single historical event, bata 
natural phenomenon repeated evory year, namoly the deluge or the 
flood of the rainy seaxon or the winter.”—India, What it ean teach us, 
p. 138. 

If my interpretation of the verse purd kriirasya, &c., 
referred to iu Vol. L., pp. 16 and 547, is correct, the Vedic 
people regarded the square of the Orion as the sucrificial 
ground of the Devas with the moon as its guardian because 
he is the devatd of the Stag’s Head, und the fact that that 
verse is found both in the Krishnaand the Sukla Yajur-veda 
Sambitas shows that they muat have inherited the idea from 
more ancient days, from the time of the Hig-veda itself, if my 
view of the several atories already explained is correct. The 
idea of winter being the time of deluge or destruction and 
summer of creation is so natoral us to have occurred to 
several nations of old without one borrowing it from 
another. Sometimes there is simply the poetical descrip- 
tion of the phenomena, but often they are utilized to 
illustrate some moral or religious lesson. The beautiful 
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idea of Sacrifice being a Ship, expressed in so many places 
in the Rig-veds, could not have been forgotten by the 
Satapatha Brahmans. On the contrary the growth of ita 
wonderful Fish and the wonderful daughter of Manu ought 
to make us detect the religious truth concealed in the garb 
of the phenomenal description. 

Asthe Rig-veds speaks of Vasishtha’s Ship and Bhujyn’s 
Ship, I shall deal with them, before going to the Purdnic 
stories about the Deluge. 


VASISH7HA AND THE SHIP, 

The Rig-veda VII, 88 speaks of the Ship of Varuna in 
which Vasishtha swinga over the waves of the ocean moat 
happily. ‘That Ship seems to me to be the eame Sacrifice- 
Orion which in the later Bribmana story is, as above 
explained, Manu’s Ship. In Vol. 1., 1 have tried to show 
that Vasishtha who is the son of the gods Mitra and 
Varuna, aod who spriogs like lightning from the mind of 
Urvasi, the mother Arani wood, and is laid on the lotus by 
the Visvedevas (Rv. VII. 33), is Agni who is geuerated by 
attrition, and who is regarded in the Rig-veda as being 
the Priest calling in the gods and sacrificing to them. In 
other words the uct of praising the gods and sacrificing to 
them, done by the human priests, is attributed in many 
places to this divine Mishi and Priest. Freely utilizing 
Mr. Griffith’s metrical trauslation of the Rig-veda, I give the 
purport of the hymn VII. 88, the Deity of which is God 
Varnna, as follows :-— 

1. © Vasishtha! present bright and most delightful praise to 


Bounteous Varuna Who brings (to you) the Worshipful Lofty Bull 
of Thousand-Wealth.* 

2, And thon going to His presence I contemplate Varuna’s fiery 
face that He, the lord of darkness,¢ may bring to me the Light that 
is in heaven for my seeing the Beauty (of It). 

3. When Varuna and I ascend the Ship together, when we urge 
It into the midat of the ocean, when we ride over the ridges of the 
waters, (then) we swing in that happy swing indeed. 

* Ball, vrishana, the showerer. Thousand-wealth, sshasramagha, baving 
4 thousand riches. 

+t Lord of darknees, adhipds ov andhah. 
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4. [For] Sage Varuna placed Vasishé: in the Ship and deftly by 
His greatness made him a Rishi, a praise: or singer, in the happy- 
time-ness* of the days as long as the “heavens broadened and the 
Dawns were lengthened.” 

5. Where are those oar friendships, when, formerly, we walked 
together without enmity, (and when) O Glorious Vuruna, [ entered 
Your Home, the Lofty Mana with thousand doors ? 

6. “If he Thy true ally hath sinved against Thee, 

Still, Varana, ho is the friend Thon luvedst. 
Let us not, Living One, as sinners, know thee: 
Give shelter, as a Sage, to him who lauds Thee.” 

7. We abide in these permanent habitations and win favour trom 
the lop of Aditi, May Varana remove the bond from us, “ Preserve 
na, evermore ye gods, with blessings.”+ 

In this hymn I would view Sacrifice-Orion to be variously 
described as the Lofty Bull or Showerer of Thonsand- 
Wealth, as the celestial Light, as the Ship, and as Varuna’s 
Home or the Lofty Mina or House of thousand doors. The 
epithet of ‘lord of darkness’ would indicate Vurana to be 
the Moon, t.e., the Deity in the Moon, The Orion has the 
Moon for its regent, and so it belongs to Him. Verse 4 
makes it clear that Vasishtia was placed in the Ship and 
made happy in summer, when only the dawns or days are 
lengtheued. Agni Vasishtha is fancied to havo gone up to 
the sky iu the form of the vernal and summer sun with u 
hymn to Varuna, and to have got iuto His Ship, Sacrifice- 
Orion, with which the son comes in conjunction in the 
bright half of the year, and which is the celestial Light, ay 
the sun’s summer light is fancied to be stored up in It, 
Therefore It is the Bull! or Showerer of a thousand riches. 
Being the sacrificial ground of the Devas in the sky It is 
fancied to be the Lofty M&na with thousand doors.t Mana 
means a dwelling as well as the altar. This Lofty Mana 
may be the same Mina of the Devas that is spoken of 
in Rv. V. 27, 28, But summer is followed by winter when 


* Happy-timo-ness, if I may so translate sudinatva, 

+ In the permanent habitatious, dhruvisa kshitishu. The bond, pds, 

$Boing in tho high starry region, Bacrifico-Orion is emblematic of 
Heaven, the Great Beyond beyond all soon things whero there is perpetual 
summer of bliss. 
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the sun is far detached from Orion and is in hard 
times, as if Varuna withdrew His friendship from 
him. But in the form of Agni, Vasishtha abides in 
the permanent habitations, which | would take to be the 
sacrificial grounds kept up in all Aryan homes or hamlets, 
winning favour from Aditi, the altar, and praying for the 
return of Varunn’s blessing. He does this even like the 
penitent human beings, apparently because, perfurming the 
sacrificial acts and offeriyg prayers to the gods on their 
behalf, ho represents them, and is made to voice forth their 
feelings.* 


BHUJYU AND THE SHIP. 

Tho Hig-veda speaks of the Ship of the Avvins in which 
Bhujyu, son of Tugra, finds protectiou. According to verse 3 
of 1. 116, Bhujya was left ou the sea (udamegha}, but the 
Asvins carried him in ships which had life, and which moved 
in the air free from contact with water. In the pext verse 
the poet varies the description by patting in the place of 
the ships three fying cars in which the Asvins bring Bhujyu 
iu three days to the shore of the sea (samudra). In the 
next verse 5, the poet reverts to the idea of ship and says 
that it isa hundred-oared ship that saves Bbujyu in the 
endless, shoreless, supportiess sea (anirambhane, andsthine, 
agrabhane samudre), In the next verse the poet says that 
the Asvins saved Bhujyu as if, iv his distress, he embraced 
a firm tree (vrikshs) in the middie of the sea, and as if a 
falling beiug obtained wings. 

Sayana says that Bhujyu was sent by his father to conquer 
some enemies who lived in an island, but being shipwrecked 
he praised the Asvius, and was taken into their own 
ships and saved by them. 1f Bhujyu was a human being, 
the simple fact would be that he encountered rough weather 
in the sea, and attributed the safety of his ship or ships to 

* The ponitent prayer for help is not in iteolf sufficient to negative 
Vusishthe’s character us Agni. Tho Atris find the sun whom Svarbhéau 
had pierced with gloom, and ths sun says, lot nol the oppressor swallow 
me up aud may Atri and king Varuna bo my helpers, Kig-veds V. 40. 

7 
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his praising the Aevins. But being. wan of the ig Vedic 
period, he must have (assuming him to have been a histori- 
cal personage) lived somewhere in the Panj&b or the Duab. 

If 20, it is not probable that he had command over any 

seaboard, and we are ata loss to know what the island 

was to which he went. In order to find oat the Vedic 

poet’s meaning, he ought to be taken, I think, at his own 

word, He says that the ship travelled in the sky. 

The Jayadi-homa mantras (Taitt. Sam. III. 4,7} mentions 
Yajiia, Sacrifice, as being Bhujyu who is Suparna, the well- 
winged bird, with Dakshixd, Largess, as his Apsaras nymph: 

The Asvins are the divine doctors, who, having learnt 
the knowledge of Honey from Dadhyuk, are the spiritual 
regenerators of the sacrificer, and their Ship therefore seems 
to be the Sun who is the Agni in the sky, and who as such 
may well have been looked upon as the Ship of Sacrifice, 
I would take Bhujyu of the Rig-vedu to be uot a historical 
personage, but the ideal of what every true sacrificer should 
be by having recourse tu the Aevius aud their Ship of 
Sacrifice for safety and spiritual regeneration. ‘{hix ideal 
sacrificer may be taken to be illustrated in the moon, the 
flying man in the sky, thus: 


The time of the Asvins is the early dawn symbolicul 
of spiritaal prabodha, rise. In his career of self-sucrifice 
in the dark-fortnight, the moon Bhujyu sails in the 
sky-sea, becoming dey by day thinner and thinner as 
if he is sinking in the sea. But when he is iu the last 
atage of sinking he meets the Asvins in the dawn time, 
which phenomenon can only take place in the last part of 
that fortnight. It is sometimes fancied that the moon 
dies on the new-moon-day (vide the concluding part’ of the 
Aitareya Brahmana). But here the fancy is that he had 
almost died, but was saved. How? ‘l'o answer the 
question, we have to assume a combination of two poetical 
fancies of the new-moon-day phenomenon‘: (1) that part 
of the sky-sea which the moon has to pass through on that 
day is very high and rough with the flood of the solar 
light fancied as the tumultuous, foaming white waves ; (2) 
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having to pass throngh this rongh sea in his sinking state 
in the sky-sea he meets the Aevins; and their Ship of 
Sacrifice into which they take him is, I fancy, the San 
himeelf, whose earliest morning light they are: the Sun 
himself, who also floats in the sky-ser, is as it were the 
Ship, with which the moon comes in conjunction on the new- 
moon-day, and after crossing the rough sea in the Solar 
Ship he is seen risen in the evening esky ws the renewed 
moon of the bright-fortnight. 


So much about the monthly phenomenon, But if it is 
thought more likely that Bhujyu’s voyage refers to the 
yearly phenomenon, the winter is the rough sea in which 
the moon, the maker of :nonths, finds himself tossed about. 
At last, at the end of the last dark-fortnight of the last 
Junar month of the Orion period, the moon meets the 
Aavins at the time of the dawn, and takes refuge in the 
Orion-Ship of Sacrifice at a time when it is in conjanction 
with the sun. By thas coming to the end of the last month 
of the year, the ideal sucrificer, the maon, has gone through 
all the sacrificial rites of the year and become himself the 
embodiment of Sacrifice, and let it be fancied that after the 
completion of this Sacrifice, the moon that is revealed is 
not the mortal moon of the Innar globe, but the perma- 
nent starry moon as the regent of Orion's Mrigasiras, 
seou risen heliacally, as if born spiritually from the solar 
fire of sacrifice and going up in a celestin! form. Accord- 
ing to the Aitareya Brihmaua, the sacrificial fire Agni is 
the womb of the Devas from which the sacrificer is born, 
and gets a celestial state, at the time of his quitting the 
mortal body, in order to be fit to goto heaven. There is 
more propriety in this yearly phenomenon than in the 
monthly one, inasmuch as the moon can be said to com- 
plete his work, not by making one month, but all the 
months of the year, aud as in his case that uew-moon-day 
is very important on which he is one with his own constella- 
tion, the Orion, and the vernal sun. 

This theory about Bhujyn Suparna being the moon, and 
about the Sun being the Ship of the Asvins into which he 
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ia taken by them and protected, was entertained by me 
previous to my reading Prof. Max Milller’a Contributions 
to the Science of Mythology. At p. 591 of it, he takes the 
meaniug of the uame of Bhujyu to be one who flies, com- 
paring it to a Greek word, and he snys:—~ 

Bhujyu, another worshipper, who is supposed to have bern rescued 
by the Asvins after bis friends had deserted him on the sea, may be 
aname of the flying sun, drowned in the sen. If he is called juhita, 
forsaken or drowurd, it should be remembered that we have from 
the same root Jahusha, who is another hero saved by the Aeving, 

Thue Bhujyu is not a historical personage, and my 
theory about his being the moou, and the ship the sun 
when in conjunction with Orion, may be taken for what it is 
worth, 

At p. 433 of the samo work, in dealing with the mytho- 
logy of the Lets, a branch of the Aryans, Prof. Max Miiller 
says that their golden boat that sinks into the western sea 
is the sun, What poetical fancy struck one Aryan people 
may have struck another. When the blue sky is likened 
to the sea, the sun and moon that smoothly glide in it must 
become either wading birds such as the swnu, or the bout 
or ship, the one golden, the other of silver.* Varying 
the fancy, the sun of the new-moon-day may well be the 
ship in which the moon, the man in the sky, takes refuge. 

At p. 89 of the same work, Prof. Max Miiller says: 
“Homer .... does not seem to know of the golden boat, 
in which we are told by others that Hélios (the Greek Sun 
god] sailed every uight, either roand Okeauos or beneath 
the earth from Wost to East.” According to the Rev. E. 
C. Brewer's dictionary of Phrase and Fuble, this golden 
boat ia furnished with wings, and Helios rides in it to his 
palace in Colchis every night. ‘This golden boat seems to 
be the magnificent golden hue that surrounds the setting 
sun as if taking him into her room and gliding away in 
the shape of the evening twilight, and the same golden hue 
that appears again in the shape of the dawn delivering the 
sun back to us. , 

In classical Sanskrit udups means both the moon and the boat, to 
which the crescent or half moon may well be likened, 
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s 
MARKAWDEYA AND THE DELUGE. 

In the Mahabharata Aranyaparvan Adh. 187, Rishi 
Markandeya narrates to Yudhisthira the story of Mana 
and the Deluge in very nearly the same manner as it is in 
the Satapatha Brahmans. The Fish there is an incarnation 
of Brahmé, and king Mann takes into the ship the Seven 
Rishis and the seeds of all plants. 

Immediately after Manu and the Deluge, Rishi Mar- 
kandeya desoribes in Adh. 188 a Deluge in which he 
himself is tossed about without any ship, but finds pro- 
tection in the belly of God Narayana. He says that he 
has seen many Deluges and Creations; and it is one of 


these deluges that he describes to the following effect :-— 

The people of the earth became very sinfal. The time for des 
traction came. The snn scorched the earth with his seven powerful 
rays and drank away all water and moisture; the plants perished ; 
the trees died; # terrible fire reduced everything to ashes, And 
then huge clouds banked up and rained a deluge. making the sea 
rise beyond all bounds. All things, all creatures, perished. Helpless 
I floated on the surging waters, in which at last I caw a Nyagrodhs 
tree, in the branches of which there was a cot (paryaika); and on it 
there was a most beautiful Child (sien). He had adorned himself 
Srivaten, and shone indeed as the vers Abode of (Lakshmt) Light, 
Seeing my torror He vaid to me: ‘Marknudesn! I know you are 
fatigued, Take rest in me ax long as you like’ So saying He opened 
His month, and L entered it. To my astonishment I saw in His 
belly alt the worlds, rivers, mountains, and ali sorts nf creatures. 
And although I travelled in His belly for one handred and one years, 
T wan not able to wee its contents fully, and was so much bewildered 
that I called out to Him for help; and then He threw meup. I 
bogged him to tell me who He wns. Ho said that he was tho Highest 
God Nariyans, xo called in consequence of bis abode being nArah, 
watore,* and that I might take shelter in him until Brahmd, the God 
of Creation, should arise from his aleep. Thus O Yudhisthira, 1 saw 
the wonderfal Narayana, Who is no other bat your present relative 
Krishna, 

MArkandeya is derived from Mrikandu. What the name 
means I do not know; but itis plain that he typifies man 
who is tossed abont in the sea of Samsira—the troubled 

“Tipo ndcih iti purd ssmjGe-kerma kritam wey’ | 
Tena Nartyanopy ukto mema tat ty ayanamn eadt |j 
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sea of seeing himself and others as . ‘ng different discordant 
entities, and that thus troubled he takes refuge in the 
Supreme Self Porusha, Who, according to the Purusha 
Sdkta, is Yajfia, Sacrifice. He is represented aa Child, 
because He rests in the heart’s womb of puras, bodies or 
creatures. About the sayana posture of Vishnu, J 
have observed in Vol. I., pp. 515, 516, thas :—* This posture 
seems to me to have been invented to symbolize Vishnu’s 
identity with the Mahin Aja Atmé, the Jyotishim Jyotih 
(Light of lights), of the Brihad@ranyake Upanishad IV. 4, 
which speaks of that great Atman as resting in the Akisa 
within the heart. The verb used for resting is sete. The 
same Upanishad, in II. 5, 18, saysabout Purusha thas :— 
‘Ayam Purushah sarvisu pfirshu purisayah.’ The Prasna 
Upanishad V. 5 also says that Purnsha is purisaya. He 
veate in all bodies. He is therefore outwardly exhibited in the 
sayana posture in order to suggest that He has comfortably 
stationed Himself in the hearts of all, His comfort consist- 
ing in His loving all the creatures as Himself.” In old 
Sanskrit the sky and the sea are synonymons; and we have 
seen that the sea of the story of Sagara (explained in the 
Essay on Gangii) is what the Upanishads call the sky 
in the heart. ‘Therefore, in this story also Mirkandeyn 
must be interpreted as having found a way into the dahara 
Akfisn of the heart, and seen there the Glorious Antary&mt, 
in Whom the whole universe exists. The author of this 
story must be credited with the knowledge of the Vedic 
story aboot Manu and the deluge; bnt, as esoterically 
Manv’s ship is Sacrifice, and as Vishna alias Purusha is 
Sacrifice, the author conceals in this Child the Ship of 
Sacrifice. The Infinite Self is the only safe Ship in which 
to take shelter and cross the sea of Samsira. The knower 
looks into the troubled sea of his heart, and there, in his 
ateadfast Up&sana, finda the Lovely Child to comfort him 
and keep him quite safe in His own wonderful belly. The 
Svethsvatare Upanishad IT. 8 says that the knower should 
cross the fearful currents of the {unsubdued) senses and 
mind in Brahmodups, in Brahman Iteelf as the Boat. 
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About Vishnu’s mark Srivatsa, I have said in Vol. I, 
p. 589 :—“That mark is said to be a kind of romavarta or 
curl of hair found only on the chest of great men, 
indicating their uncommon greatness. But I think this 
name of Vishnu [Srivatealaikhans) must have arisen in 
this manner. Vishnu is Yajiia, Sacrifice, having the sacred 
fire Agni glowing as Sri-Vatea, Son of Light, at the breaat 
of Himself as Mother Vedi or Altar.”” 

‘Phis story, in addition to veiling the Vedéntic truth as 
above explained, may also be taken as illustrating it by 
phenomenal metaphors thus: Like Manu, Markandeya 
wleo may be the moon.* He is ship-wrecked in the sky- 
sea of winter; but when the rough sea is at its height at 
the time of the winter solstice, the moon finds succour in 
the sun as ship on that new-moon-day on which the san is 
in conjanction with, or very near to, the Vishnu star Sra- 
vana; and taking the whole of the six months of the 
Uttarfiyana as the day half of the year, the moon resides 
in the suv’s belly or day, and enjoys the glory of the 
Uttardyana sun, who is an emblem of the Infinite Supreme 
Self, in Whose womb the whole universe rests, and Who 
rests in the heart’s womb uf the knower. 


THE FISH VISHWU, VEDASRUTI AND THE OAITYAS SOMAKA, 
SANKHA, HAYAGRI'VA, MADHU AND KAI7ABHA 
I shall now proceed to give certain other Purdnic ideas 
about the Deluge and Creation :— 

(1) The Bhagavuta-purdva VITI. 24 auys that ademon named Haya- 
gtive, Horge-headed, stole away Veda-Sruti, Vedio Kuowledge, and 
concealed her in the sea, and that Vishnu, taking up the form of » 
fish, dragged the ship of king Satyavrata ulias Manu in the deluge, 
killed the demon and restored Veda-Sruti to Brahroé to enable him 
to carry on the work of Creation with her, 

() In the Ramayana IV. 6, 5, Sugriva says to Rima that he will 
find out Sita just as the lost Veda-Sruti was found and brought baokk ; 
and in IV. 17, 50, Vali says to Rama that he would have brought 
Stté even if she wae placed in the sea like the white Asvatari 
(evetim aavatarim iva). The commentator takes Svetievatari to be 

© Can Mrikandu mean the braising and squeezing of the Some plant, 
and Markandeya the juice Soma? 
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identical with Veds-Sruti, and saya that there is s Purdnio story 
that two demons Madhu and Kaitabha stole away and concealed 
Veda-Sruti in Patéla, the nether world, and that Vishne entered it 
and becoming Hasagriva killed the two demons and brought Veda- 
Sruti back. Thus, whereas according to the Bhagavata the robber 
is Horae-headed, here his killer also is Horse-headed. 

(8) According toa popular version which bas entered into old 
Kanarese poetry and songs, and for which there must be the authority 
of some Purina, the Danava who robbed Vede-Sruti was Somaka, 
Vishna killed him and brought her back. 

(4) Lunderatand that the Kirtike Mahatmys, adh. 3, occurring 
in the Padma Purana is to the following effect : 

There was an Asura named Sadkha, the son of Samudra, sea. 
He conquered the Devas, who therefore ran away and hid them- 
selves in the caves of Mount Meru. He also stole away the Vedas 
which were the power of the Devas. Afraid of the Asura, the 
stolen Vedic mantras relating to the perfurmance of sacrifices 
entered the water of the sea, and Saakha aluo entered it in search 
of them, but wag unable to find them as they becamo diffused in the 
water. Then BrahmA went to Vaikuntha with the Devas and 
awoke Vishno by music on the latter part of the night of the llth 
day of the Bright Fortnight of the month Kartika. Viwheu said: 
* Let the Vedas stolen by Senkha, the son of the sea, remuin in water 
till kill him. Henceforth let the Vedas accompanied by the (uacrifi- 
cial) mantras take rest in water in the month of Kartika.’ So say- 
ing, Vighwu became a small fish (saphari) and fell from the sky into 
the palms of Kasyapa in the Vindbya mountains. Kasyapa put the 
fiah into the water of his jug, then into a well, then into o tank, and 
then into the sea as the fish grew bigger and bigger. Whon put 
into the sea, the fish Vishno killed Sahkba and, keeping him in his 
hands, came to the Badari forest. Then he stood at Prayaga, and 
told the Hishis to search for the diffused Vedas in the water. They 
did so, and esch of them became the Jtishi or the seer of so much of 
the Vedas as he was able to find out. With the Vedas thus found, 
Brahmé performed » horse sacrifice at Prayiga. 

(5) ‘The Harivamesa, adh. 53, say 

Two Asuras were boro from Vishnu’s ears. One of them was 
mridn, soft, and the other kathina, hard, and so Brahma named the 
former Madhu and the latter Ksifubha. They became powerful and 
wanted to conquer the deluged world. Then Brahma hid himeelf 
in the lotus of Vishnn’s navel, and both Vishnu aud Brahma slept 
for many yeare. The two Asoras came to where they were. 
Brabm& roused Vishnu, who fought with them for thousands of 
years. Pleased with the valour of Vishna, they said: ‘Conquer ua. 

jano water. Killed by you we will become your sons, 
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for it bas been ordained that we ara to be the sons of him who 
killa us in battle.” Then Vishan killed them by squeezing them 
with his hands into one lump and pat it into the water, which 
then subsided ; and as the earth was saturated with the medas, fat, 
of the demons, she came to be called Medini. 

(6) In the MabAbharata Santiparvan 348 (in the Narkyantya 
Upikhyéna), Madha and Kaitabha are stated to have been created 
by Vishnu as two drops; one became soft and the other bard; 
one waa of tamas quality and the other of rajas quality; they 
carried away all the Vedas and bid them in the RasA ; Vishna became 
Hayasiras, killed the two Asuras, and restored the Vedas to Brahma 
to enable him to carry on the work of Ureation. 

In these stories several separate ideas appear to be 
gathered and mixed up together, and the Visbuu they are 
dealing with should be found phenomenally not only in the 
Orion-Sacrifice, but in the asterism Sron& or Sravana, the 
Bar, the regent of which is Vishnu, and also in the san, 

‘Taking the summer light as the metaphor for Veda-Srati, 
Vedic knowledge, the Star Rohinf is the embodiment of 
that light, for when the san comes in conjanction with her, 
he gets his strong summor light as if he found it in her, 
Similarly, when six months afterwards the fll moon comes 
in conjunction with her, he shines with his autumnal glory 
as if he found it in her. 

The Ear asterism Sron& or the one next to it, Sravishtha, 
may also be taken tobe the Veda-Srutioftheatory. Whenthe 
snn comes to that asterism in the month of Magha, the 
Uttarayann, the period for performing sacrifices in which 
the Vedic Mantras are utilized, commences. But the full 
moon of tha month of Srivana takes Sron& to the night. 

Thus the two celestial knowers, sun and moon, obtain 
Veda-Sruti alternately as their Knowledge. 

The name of the robber Somaka clearly betrays him to be 
the moon Soma. The mocn is called Abja, ‘ born in water,’ 
which also means the conch shell; and the Purdnic idea ia 
that the moon was born from the sea when it wes churned 
for the nectar. So the robber Safkha, the conch, is the moon 
in disguise. The moon is poetically the conch born in the 
blue aky-sea. The robber’s name Hayagriva also points to 
the moon, for we saw in connection with Rishi Dadhiki’s 

18 
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Madhu-vidy& (Vol. I., pp. 880— °°4) that the Horse-head is 
Mrigasiras, the Orion’s Belt, and as that asterism belongs 
to the moon he is Horse-headed. This indicates that the 
so-called robber is the knower of Madhuvidy&, and therefore 
he possesses himself of Rohini, the star of knowledge. The 
sun Vishnu also in his turn comes in conjunction with the 
Belt, and thereby becomes Horse-headed or the knower of 
Madhn-vidy&, and regains the star of knowledge which 
is near the Belt, 

BrahmA, the Creator, is phenomenally the summer suv, 
born from the navel of the Orion Sacrifice-Visbnu, with 
the star Rohini as Vidya given to him. Varying the fancy, 
the eame son becomes Orion Vishnu’s brilliant Kokra 
weapon, while the moon is His Sankha, conch ; and wherever 
Vishnu is depicted in black or blue colour, the beneficent rain 
cloud and the infinite blue sky seem to be used as metaphors 
for Him. The sun and moon are the Kakra and Sankha of 
Sky. The saying that Vishnu sleeps till the month of Kartika 
refers to his solar aspect. In the four months of the Katur- 
masya, viz., Ashidha, Sravana, Bhadrapada, and Asvina, the 
rain clonds hide the sun, and so it is fancied Vishnu sleeps 
in those months. As among the twelve Adityas Vishnu is 
counted as the twelfth, the twelfth day of the fortnight is 
dedicated to Him ; and His rise is celebrated on the 12th 
day of the bright fortnight of Kartiku. The rains being 
then over, Vishnu gets up to do battle with the powers of 
darkness, and ultimately gains victory when the spring 
comes, Our ancient kings used to set out on expeditions of 
conquest at the end of the rainy season. 

Ae regards the twin Asuras Madhu and Knitabha of the 
Harivamsa story, the fact that they become the sons of 
their killer is a riddle. Madhu, the Sweet, ie one of the 
namea of Soma, who is suta, pressed, and suta means also 
son. ‘The pressing of the Soma plant is his mythical des- 
trnction. Without this act he cannot become suta. So, if 
one son is Soma, the other son, his twin brother, can only be 
Agni, who, by the fact of being generated by attrition by the 
saorificer, is well known as jata or sujéts, son, in the 


2 DELUGE, SHIP, FISH, 40. 180 
Rigveda; and both the churned fire and the pressed Soma are 
the two sona of the sacrificer sacrificed by him as immortal 
oblations (Vol. I., p. 28). The story that Vishnu killed 
these two sons would therefore appear to be a riddle 
meaning simply thet Vishnu as the Ideal Archetypal 
Sacrificer performed the Jyotishtoma or Soma sacrifice. 

The birth of the twins from the ear may be taken to 
denote that sacrifice is performed after the sun comes to 
Vishnu’s star Sravana, the Ear, which he does in the 
month of Magha which is the beginning of the Uttardyana. 

Kaitabha seems to be derived from kita-bha. Kita-ka 
not only means kita, insect, bat also hard (vide Wilson’s 
dictionary) ; so that it is evident the word kia is at the 
bottom of the myth of Kaitabha being hard. The shining 
power of Agniia in the night. Comparing him to a self- 
shining thing iu the night, he is the firefly which is 
called kite-mani (the gem among insects), prabhakita, 
jyotir-ingana, khadyote, &c. ‘he Khindogya Upanishad 
VI. 7, 3 says that fire may be only khadyotu-mAatra, of the 
size of a firefly, and yet when fed becomes a great fire. 
he churned fire isouly a small spark at first. Agni is 
churned out from the hard Arani woods, while Soma is 
pressed out from the soft Soma creeper, and so pootically 
one is hard and the other soft. 

Among the stars the Orion’s Belt is Soma as its regent is 
the moon. As for Agni, there are the Pleiades, the regent 
of which is Agni, and Ardrd (one of the corner stars of the 
Orion) and Sirius, both of which have Rudra (one of the 
names of Agni) as their regents. Avy of these which are 
all in the neighbourhood of the Belt would represent Agni 
Kaitabha. All these are the most remarkable stars shining 
in the nights of winter. 

The sun, in order to put an end to winter, must hasten 
to these stars, and embrace them by his light, and get his 
summer vigour from them, and enrich the earth with their 
medas, which may be taken to be the beneficial monsoon 
downpours which come when the sun passes over the 
region of these stars, and which, it is poetically fancied, 
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the sun squeezes out from them ; and then rising heliacally 
as if they are born from the aun, they become his sons, and 
he becomes by them the father of the summer creation. 

Therefore, Vishna’s name Madhusidens, ‘the killer of 
Madhu,’ should be taken to mean that He is the First 
Knower that has set the example of performing the solemn 
Soma Sacrifice. He is the First Soma-yajin or Soma-sut or 
Sute-Soma. The myth of killing arises from crashing and 
pressing the Soma plant. In Vol. L, pp. 102, 208, and 552, I 
have tried to show that the mritapas or drinkers of the dead 
are the drinkers of the Soma that is beatea and squeezed 
out, and that in the saying that Jiva, the Living, moves by 
the powers of Mrita, the Dead (Rv. I. 164, 30), the Dead 
means the squeezed out Soma. The Taitt. Brahmana LI. 
7,18 contains mantras addressed to Soma by way of asking 
hiv forgiveness for the hurt caused to him by beating him 
with stones in the preparation of the Soma beverage. The 
Soma-loving Devas must do this mythical killing of Soma. 
They aay to Mitra, one of themselves: ‘ Let us kill King 
Soma,’ and although he says: ‘I will not, for [ am mitra, 
friend or pesceful, to all,’ they induce him to countenance 
the act, making his Soma-drink a milky one by mixing 
milk in it (Taitt. Sam. VI. 4,8, 1). ‘Thus even the qualms 
of Mitra’s conscience which arises in etymological justice 
to his ame is allayed and the act done. This mythically 
mrita or hata Soma whose emblem is the moon Soma is the 
amrite or immortal drink of self-sacrifice in which the gods 
delight. 

Here I shall indulge in o slight digression about the 
gods dividing the moon and drinking him. Under the 
name of Kandrabhiga, the Vikaspatya dictionary quotes 
the Klik@-purfna which says that Kandrabhiga is a parti- 
colar mountain so named because the Devas divided the 
moon there among themselves and drank him, and that the 
river Kandrabhigé arose from that mountain in this 
manner ;— 

‘The Devas, before drinking the moon, got him to bathe in the 
river Sité, the water of which, by coming in contact with the moon, 
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became amrita, nectar, and flowed into 9 kisira, tank, called 

Briballobita. The god Brahma came and saw it, and by reason of 

his seeing it, » besutifal maiden came into being springing up from 
it and was named Handrabhaga [because she was formed from the 
nectarian bhéga or particles of the moon, one of whose names is 
Amritimen or Sadbdmen}. But as the mountain obstructed the 
flow of this nectarian water, the moon broke it asunder in the 
weatern side and made a way for the water to flow on as the river 
Kandrabhigi. 


A river whose water is very ooo] and clear may well be 
called Kandrabhaga, as if she is the cool, nectarian bhaga or 
easence of the moon. This very name drives poetry to seek her 
source in the sky where the moon is. The source of a river 
isin most cases a mountain, and the compound word Kandra- 
bhiga admits of being construed either as‘ where the moon 
was divided,’ or ‘ that which the moon divided asunder,’ or 
‘that which is the bhiga or division of the moon’; aud so 
the story has managed to illustrate all these meanings. 
As the moon is in the sky, let us look up at the sky aud take 
the Milky Way near the Orion to be the mountain where the 
gods drink him on that new-moon-day on which the sun is in 
conjunction with the Orion. Likening the square of the 
Orion to a field, the Belt in the middle of it is the furrow 
Sité. Under another fancy the same Belt is the Siti river, 
because, being straight like an arrow, it can be likened to a 
yiver. There is the Vedic idea that the Belt is an arrow 
diacharged by Sirius Rudra. Sara means not only arrow but 
water, On the new-moon-day in question the Belt river is 
full of bright water in the form of the conjunctional solar 
light, and the moon dissolves in it his nectarian beams by 
bathing, submerging himeelf, in it, like a sacrificer who at 
the completion of the sacrifice undergoes the Avabhritha 

ablution. At that time the sun as Brahma, the High Priest, 
is looking on; and soon the reddish star Rohini rises 
heliscally as the besntiful maiden, as if she is the river- 
nymph form of the Belt-river Sité. As already stated, the 
star Rohini represents Veda-Sruti or Knowledge Brabma- 
vidyé. And all this poetry seems to be intended to indicate 
that the man who performs his bodily ablution in our river 
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Randrabhagé must have an eye upon tha mind-cleansing 
spiritual river Brahma-vidyi who teaches him real self- 
aacrifice, the lesson of the moon who on new-moon-day 
becomes one with the san, the emblem of Brahman. All 
knotty points in the head or heart that may obstruct the 
free flow of the universal love of that immortal river must 
be cut asunder. 

Vedantakirya, in his commentary on verse 18 of Yamuna- 
karya’s Vishnu-stotra says that Madha and Kaitabba, the 
robbers of Veda-Sruti, represent the rajas and tamas 
qualities, as indeed the story (6) quoted above says. When 
a riddle-like story pregnant with a virodhébhasa or paradox 

is lannched into the world, subsequent poets are at liberty 
to utilize it in illustration of any lesson they may wish to 
teach. Bat the original significance of Madhu and Kaitabha 

appears to me to be Soma and Agni. If the object of the 

Soma-sacritice or any other ritual is to ostublish spirituality 

in man and make him to be always above the rajas and 

tainas qualities, then to one who has no means to perform 

the ritual, or who does vot thiuk much of rituals, the 

killing of rajas and tamas is tantamount to the chnrning of 

tho sacred fire and the pressing of the Soma juice. 


LAVAWA, SON OF MADHU, 

The Uttarakinda of the Rambyana speaks of a Madhu 
who was a righteous being, son of 8 woman named Lold. 
He built the town of Madbur&, and left in it Rudra’s Sila 
weapon which he had obtained by his merit. But Madhu’s 
son Lavana became a bad being and was killed by Réma’s 
brother Satrughna by means of # weapon which Vishnu 
had used in killing the twins Madbu and Kaifabha. The 
allusion to Madhu and Kaitabha shows that this story arose 
subsequent to the older one in which there is the paradox 
of Madhu, though meaning the Sweet, being killed. As 
if to do verbal justice to Madhu, this story invents a 
Madhu who is good, and makes his son Lavana, the Salt, 
fit to be killed outwardly. Hut as lévanya, loveliness, is 
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derived from lavana, here also the sambira or killing 
seems to be a riddle to be solved by taking the other sense 
of sambfra, collecting, obtaining, the loveliness of the 
Soma sacrifice Madhu, so that the sambarta is really the 
aharté of the sacrifice, by performing which one becomes 
Satrughoa, the killer of the (internal) enemies. Madhn’s 
mother Lola, meaning one who swings or flashes to and 
fro, is one of the names of lightning, so that it is evident 
the poet likens Madhu to the sweet downpour, fancied to 
be the aon of lightning or thunder, and one of the names 
of fresh, sweet water is amritam, nectar, literally immorta- 
lity, evidently because rain water comes from the sky, 
where the immortal Devas are, and because without rain 
water many things would die. But ovr story cannot mean 
simply the lightning and rain water. These must be taken 
as metaphors, the one for Daivi Vik, Heavenly Knowledge 
Madha-vidya, and the other for the Juice of Knowledge, 
the Ananda Rasa of the Taitt. Upanishad, the Self of 
universal love and munificence Who is even like the heavenly 
downpour. The Orion, the place of the celestial Soma, the 
King of liquids, is the heavenly town Madhura (vide p. 8 - 
ante, also p. 55 about the Sakti weapon). 


RISYASRINGA AND THE SHIP, 

About this Fishi the Mahibhirata Aranya-parvan 
110—118 is to the following effect :— 

He was born in a rtrange manner, When his father VibhAndaka 
wes performing tapas, anaterity, standing in » river, hie retas [of 
Mind) overflowed by seeing the Apsaras nymph Urvesi and was taken 
by » female deer that was drinking water lower down, In due time 
thie deer gave birth to Risyasrings, so named because in consequence 
of his birth from a deer he had the horn of a Riesya stag on hie 
head. The deer had been s Devakany& or Divine Virgin before, to 
which form she reverted after giving birth to Risyasriaga, His 
father brought him up in his lonely Asrems free from all inter- 
conrse with the onter world and made him a steadfest Brahma- 
arin, bachelor devoted to Brahman. 

At that time king Romapéda, friend of king Dassratha, waé reign- 
ing in the Adga country, ‘The Brahmans forsook him because he 
became untrue to them in some affair. Indra therefore did not 
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shower rain in his country. A Brabw.. told him that rain would 
come if he should bring Risyasringa, the beat of Brahmakirins, 
into his country. The king ordered Vesyas, dancing girls, to bring 
him, An old dancing girl started with her most beautifal daughter 
and other girls in ship called Navydsrama, becnuse a beautifal 
Advams, hermitage, containing all kinds of trees was formed on the 
ship. Sailing on the river tothe Rishi's hermitage, the old woman 
sent her daughter to Risyasriiga, who took her to be a TApasa, 
hermit, and rose to prostrate before her, But xhe forbade him. She 
enchanted him by her beauty and conversation, aud gave him sweet 
victuals and delicious drinks, by drinking which he felt as if every- 
thing turned. She then went back to the ship. His father who 
had gone ont came back and observed a great change in the mind of 
his sou, who, when questioned, said thata young Brahmakérin bad 
given him sweet things to eat. ‘The father said that aome Rikshasa 
might be lurking in the disguise of a Brahmakirin, and he searched 
all about his hermitage for three days, but finding no Rakshasa he 
went ont to gather fruits according to the custom known #6 
srivana (erdmann ?) vidhi. 

The dancing girl took that opportunity and came again and so 
enchanted the youth that he went to see his friend's Navyfarama. 
As soon a8 he set foot upon it, it set snil noisclessly to the king's 
town, and ax soon ag he was brought there, rain came in torrents and 
removed the famine. 

The king married hix danghter Sintfi to Kisyasriaga. Shnth 
was such # devoted wife to him as Bobini (Aldeburan) to Soma 
(moon) in the sky, ax Arandhatt to Vasishila, na Lopimudrh to 
Agastya, as Seid to Indra, and as NAlAyant-Indrasend to Mudgala. 

Thia story is more artistic than the stury found in 
the Ramayaua, 1. 9—11, which says nothing about the 
Navysrama, but simply suys that as soon as the Rishi 
youth Hisyasringa was dexterously brought in to the 
Anga country, rain came, and the king married Santé to 
him. The Ramayana makes the Jtishi youth offer the 
arghya, pidya and fruits to the dancing girls, called there 
gaviks and véramukhy&s. 

I take Mizhi Vibhinduka to be Prajipati. Lhe Tait, 
Samhita I. 7, 5, | says that the loka, world, of Prajapati 
is called Vibhdn, brilliant.* Jt seems to mean the whole 
universe shining with so msny celestial orba in the sky. 





© Bhaita Bhiakara explains:~-Ayam loko manushya-lokah atryAdibhir 
vividham bhAttti vibbin. 
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The Puranic ides is that the universe is Brahmanda, the 
egg of Brahmé alias Prajapsti. Vibhindaka may be 
taken to mean ‘he who has the shining egg, the universe.’ 
His son born at the sight of Urvasi, the Arani wood, can 
only be Agni. The same Urvasi as representing VidyA 
seoms to be next exhibited as the Divine Damsel. Her 
being the female deer indicates that our story wishes it to 
be understood that she is identical with the female Rohit 
deer, the consort of Prajipati who is the Risyn Stag of the 
Vedic story (vide Vol. 1., p. 478). The Retas borne by her 
is the holy Retas of Mind, whose history, as traced in the 
Essay on Creation in the first volume, has to my mind 
shown It to be the Son Agni as the symbol of the Self that 
resides in the heart’s womb of all creatures, Agni is 
éringin, horned, because in the verse, Rv. IV. §8, 3, uttered 
daily by the Agnihotrins he is said to have four horns. 
King Romapida means one whose feet are hairy, shaggy. 
This name may have been coined in imitation of King 
Kalmashapida, one whose feet are black; but as pada 
alias karana means one’s walk or conduct in life, and as 
kalmasha means also kitra, beautiful, I have tried to show 
in Vol, L, pp. 548 and 549, that Kalmashap&da would mean 
oue who is kapfyakarana so long as his conduct in life is 
black or sinful, but ramaniyakarana when his conduct 
becomes beantiful and lovely. Similarly, as roma, hair, is 
black at first, but becomes white in old age, I would take 
Romapida to signity the jtvatman or human soul, sinfal 
in conduct at first, but pure afterwards when jfi&navardhi- 
kya or knowledge-old-age is attained. In Sanskrit, rome, 
hair, is synonymous with ahgaja, body-born, which again 
is synonymons with kama, desire. Desire is either black 
or white according as man is sinful or righteons. Desire 
is called aigaja because it is born in one’s own body or, in 
other words, in one’s own mind, and therefore, it is also 
called manasija, born in mind. I have already explained 
in the Essay on Kumara, p. 77 ante, what the esoteric 
meaning is ofthe Anga country where Kama, Desire, 
became Anangs, bodiless. Desire has no corporeal body. 
19 
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Being mind-born, or dwelling i. ind, its body is mind 
itself. I would therefore take King Romapida’s Angs country 
to be his mind. There is famine in it so long as he indulges 
in selfish desires and deeds—so Jong as he does not bring in 
and seat within his heart the universal Son of Sacrifice. So, 
repenting his bad life, he builds the ship, which, as explained 
in respect of Manu’s ship, represents sacrifice. The bewitch- 
ing dancing girls may be taken to be all the good qualities, 
the common women of all knowers, and at their head is the 
most bewitching girl, VidyA. Manning the ship with these 
girls, he asks them to win the sinless, guileless, pure Self, 
the Son-God, Whose Love is spiritual and not sexual, and 
Who therefore looks upon the girl as a Brahmakarin youth 
like himself. And as soon as this glorions Brahmakérin 
Boy is brought in, the mind or heart gets the downpour of 
spiritual bliss, and the enraptured knower at once weds 
Him to his daughter Santi, Peace of mind. 

Phenomenally, Vibhindaka’s son seoms to be the san, who 
is the Agvi in the sky. He is born as the summer snn when 
he passes under the Prajapaty4 star Rohini, who, in the Vedic 
story of the Risya form of Prajipati, figures us the female 
deer called Robit. Romapida ix the moon. His conntry 
is the region of North, for the North is called Saumyd-dik, 
the moon Soma’s region—an idea derived froin the Brihada- 
ranyaka Upanisshad JI1.,9, 20—24, where the Eust is 
dedicated tothe sun, the South to Yama, tho West to 
Varnza, and the North to Suma, who is established in the 
Diksh& vow, which is established iu Satya, trath. In winter 
there is drought and distress in the North. The Orion, 
whose devaté is the moon, is the moon’s ship of sacrifice, 
The same star Rohini who figured as the female deer is 
the most beautiful of the moon’s women who are the 
asterisms among whom she represents Vidyé, Immedi- 
ately after the full moon of Margasirsha (about November), 
the progresa of the acronycally risen Orion-Ship of sacri- 
fice towarda the sun commences; and as in the apparent 
diurnal rotation of the celestial globe the star Robint, 
which is situated immediately to the weateren side of the 
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Orion, gives the appearance of her conducting or rowing 
the Orion-Ship in the sky-river way of the ecliptic, and as 
the summer sun has to meet her first before going to the 
next asterism of Orion, the fancy is as though, immediately 
after the full moon of Margusirshe, the moon sends the 
beantiful woman Rohini and the Orion-Ship to go to the 
sun. She goes accordingly, and finishing the journey in 
six wonths (which is the time between her acronycal rise 
and solar conjunction), she enchants the sun, takes him into 
the Orion-Ship, and lands him in the north, tho region of 
the moon, the region in which the sun would be in summer, 
with the result that the summer downpours come to us in 
India. Santa, the daughter married to the summer sun, is 
the personification of the North itself, aa the Taitt. Brah- 
mana, II., 1, 8, 5, saya about the North that she is the Santé 
or Peaceful region of gods and men.* Thus the North is 
Santa, and being Saumya, she isthe daughter of King Soma, 
Wedded to her, the summer sun is in the height of his 
glory. ‘hus should man bring the Self home and make 
Him shine in the sky of his heart like the sammer sun, and 
wed Him to the Peace of his mind. The Self is always in 
the deep depth of the heart, but can only be seen and 
realized by leading a life of self-sacrifice and righteousness, 


SAUBHAR) AND THE FISH. 

The Vishnu-purana IV, 2 says to this effect :— 

King Mamdbita had fifty benatifal daughters. At that time 
there wax s Rishi named Saubhori, a Bahvrika, To perform tapas 
or deep contemplation of Brahman (without any disturbance from 
the noisy world) he immersed himself in water for twelve years. 

But there in the water he sawa huge Fish, the Chief of Fish, named 
Sam-mada, who was most fondly surrounded and loved by a large 
nomber of sons and daughters and their children, and who loved 
them moat fondly : he was such » happy grand-father. 

Secing the extreme felicity of this hage Fish, the Rishi thought 
that he too should marry and become a father of many children, 
So he got up from the water, went to King Méimdbété, ond asked 
him to give any one of his daughters in marriage to him, He 


~~~ “@ Bah vai Devamannshyéadm «int dik.” 
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was a very old, worn out Rishi; but fearing that he might curse 
bim if s direct denial was give. “he king said: ‘Our family 
oustom is that the bridegroom is fixed upon by the choice of the 
bride herself.’ The Rishi thought that the king was devising a 
denis! in the bope that hia daughters would surely reject him, bat he 
said; ‘If that ia the custom here, let me be shown to your daughters.’ 
The king felt. compelled to tell the varshavara or varehadhara, the 
eunuch or old man of the female apartments to show the Rishi to 
the princesses, and in doing so the eunuch took care to tell them 
that they were free to select him or not. But the Rishi revealed 
such e besntifal form (visible only) to them that they all vied with 
one another to marry him, each saying to the other: ‘Sister, my 
eyes caught him earlier than your's, and he must belong to me’ To 
settle the point their father was called in, but seeing that they were 
all really anxioua to marry the Rishi, and’ that it was impossible to 
decide in favour of any one, he married them all to him. 

The Rishi took them all to his derama cottage, and sending for an 
architeot like the divine architect Vievakarman, he got fifty splendid 
mansions, at the rate of one for each of the wives, constrocted and 
furniehed and provided with all comforts. 

Some time afterwards the king went there to see whether his 
daughters were happy or otherwise. Ho frst entered one mansion, 
and was told by hia daughter there: ‘1am most happy for myself, 
but who can forget one’s own birthplace (parental houee where we 
sisters were happy together)? My only cause for sorrow ia that my 
sisters are not happy, for my husband is always in my house.’ He 
then went to the other mansions one after another, and gotting tho 
same reply from his other daughters, he was most agreeably sur- 
prised, and meeting the Hishi alone applauded his vibbiti-vilasitam 
or wondrous manifestation of his manifoldnews, the fruit of bis 
Qreat tapas. Spending » few days with him, the king went back. 

In courae of time the Bishi had one hundred and fifty sons, and 
felt himself very happy by the epread of bis love over them, and 
went on spending the days, longing for one happy event after 
another ss time went on—saying to himself: ‘ Will these darlings 
grow and walk on their legs like so many baby-clephants? Will 
they beoome youthsP Will I see them married? Will they get 
children ? Will I see these sons accompanied by their sons?’ and 
60 On, 


At Inst he came to the conclusion that there was no end to this 
sort of longing, and that his association with the Fish, the friend of 
his water-home days, had smashed his samadhi (contemplation of 
Brahman). Ah! What s multiplication there hed been, one 
into so many pod each of them potential of such multiplication 
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ad infinitum through his descendanta! So leaving his home and 
sons, he retired to the forest with his wives and lived there by 
the Vaikhanasa mode of life. And then placing his sacred fire spiri- 
tually in himself (Atmasaméropana), he became a Bhiksho, surrender- 
ing (the fruit of) all acts to the Supreme Self Vishnu, and obtained 
Vishnu’s eternal, infinite padam, place or state. This is the story 
about association with the daughters of Mamdbita. And whoever 
narrates, hears, or copies it or minds it will never fall into bad ways 
—will never have mamatva or mine-ness in things that are heya, 
bad and should be given up. 

Tho Bhigavata-purana also (IX. 6) briefly narrates this 
story, saying that it wasin the Yamuna river that Saubhari 
immersed himself, and that the number of his childrea was 
five thousand (at the rate of ten from each of the fifty 
wives). 

The patent moral of this wonderful story recommends 
samuyasa, asceticism, the giving up of all worldly desires 
and connections, and the steadfast samAdhi or the placing 
of mind on Brahman. A calm place free from the die- 
turbance of the noisy world is a help to samfdhi, but the 
true place for it must be found in mind itself, for if mind 
is not steady, even the noiseless dumb world of the fish* 
in the bosom of deep water is made by it to present an 
enticing figure. 

But it appears to me that like many Pur&vic stories this 
story is a double-edged weapon, with one edge of it quite 
blantly plain, but the other sharp to enable the enquirer 
to out deep through the flesh into the core and find out 
the hidden meaning. 

In his huge Fish, the author of the story has, I think, 
concealed the same huge Fish which conducted Mann’s 
Bhip of Sacrifice and saved him, and which I have taken 
to signify the highest God in the symbol of Agni delighting 
in the sacred Soma drink. The name Sam-mada given to 
the Fish may be compared with Sa-mads, the supposed 
father of Rishi Matsys, Fish, of Rv. VIII. 67, referred to 
in the note at p. 122 ante. 

The fact that our Rishi Saubhari is styled Bahvrika, a 

* According to the dictionaries mika, dumb, ig one of the names of 
the fish. 
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stadent of the Aig-veda, led me to see if Sobhari, the 
Rishi or Seer of the hymns 19, 20, and 103 of Mandala 
VIII of the Rig-veds, had been utilized in our story. It is 
not in the Auukramani only, but in the said hymns them- 
selves that Sobhari and Sobharis are mentioned. The 
devaté of hymns 19 and 108 is Agni and the devatde of 
bymn 20 the Marute. It is sufficient for my purpose here 
to notice a few verses only of these hymns :— 

O sage (vipra) Sobbari, praise Agni whose splendour ia hitra, 
variegated, who ia vibbita-rati, the giver of multiplied {boons), who 
ia the controller or leader of this somya medba, the soma juico (of 
the Soma Sacrifice), and who is the first to be worshipped in the 
secrifice—(19, 2). 

We Sobharis have approached him (Agni) who is the sovereign 
giving powerful aid (to us), who is sahasra-mushka, one who bas 
thousand seeds, and who is Trisadasyuva, the Deity of Trasadasya— 
(iid., 32). ° 

Paruk ‘a son T'rasadaayu, the munificent lord of the brave or 
the good (satpati), has given me fifty brides (paiitdsatam vadhindm)— 
(idid., 36). 

In 20, 2, the Marnts are invoked to come to the euctitice, and are 
styled Sobhariyaval, those who are devoted (with kindness) to tho 
Sobharis; and in ibid., 8, the sacrificial music of the Sobharis is 
described. 

“0 Sobhari call loud with your newest soug the young, strong 
and pure Maruts, as the plougher calla the cows ”—ibid., 19).# 

O Agni, friend of the Maruts, come with Rudras (the Maruts) for 
drioking the Soms, (come) to the good song of Sobhari. Revel in 
the hero of heaven, te, the Soma beverage (madayasva svar- 
nare)—103, 14, 

The verse 20,8, above referred to, about the sacrificial 
musio of the Sobharis suys :— 

Gobhir vino ajyate Sobbarinam 
rathe kose biranyaye | 

Go-bandhavah sujétisa ishe bhaje 
mahinto nsh sparse nu [} 

This is rendered by Prof. Max Miiller thus :— 

‘ The arrow of the Sobharis is shot from the bow strings ut the 
golden chest on the chariot {of the Maruts). They, the kindred of 
the cow (Prieni), the well-born, should enjoy their food, the great 
ones should help us.’ 

* The translation of this verse is taken from Prof. Max Miller's Vedic 
Bymne, I, p. 402. 
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There is no question about the correctness of the trana- 
lation of the second sentence. About the translation of the 
firatsentence, the learned Professorsays that it isconjectural, 
the object being to show that just as, according to Herodo- 
tus (IV., 94), another ancient Aryan tribe, namely the 
Thracians, had the custom of shooting arrows against the 
sky when there is thunder and lightning, the Sobharia 
also may have observed the custom of shooting arrows at 
the Maruts, the rain or storm gods. “ Herodotus,” he 
says, “in trying to find a motive for this [the custom of the 
Thracians] says that they do it to threaten the god, 
because they believe in uo other god but their own. ‘This 
may be 80; the only question is whether in shooting their 
arrows against the sky, they hoped to drive the clouds 
away, or wished them to give up their treasure, namely, 
the rain, I should feel inclined to take the latter view.” 
The Vedic Aryans believed in the Maruts and poured 
forth so many hymns in praise of them. ‘Vana,’ which all 
other translators, secing no reason to differ from Sdéyana in 
this respect, take in the sense of sacrificial music, is taken 
by Prof. Max Miller to mean biiva, arrow. He says “ that 
vina may be used in the sense of bina, reed and arrow, 
and that go is used for bowstring.” Has vina been 
actually used in the sense of arrow beyond all doubt any- 
where else in the Rig-veda? In support of vdna in the 
sense of sacrificial music, that word may be compared 
with vani which, according to Dr. Macdonell’s dictionary, 
is a Rig-vedic word for music, end which has come to 
mean Sarasvatt, the goddess of speech, having the musical 
inatrament vin& in her hands. The verb ajyate means 
either ‘driven’ or ‘auointed,’ ‘covered.’ Go, the cow, 
ig used in many places in the Rig-veda in the sense of 
cow’s milk or butter, and as regards the bowstring sense 
which go may have elsewhere, here, a8 pointed out per 
contra by Prof. Max Miiller himself, “ what is against it 
[that sense] is the frequent occurrence of aiij with gobhih 
in the sense of covering with milk, see 1X., 45,3; V. 8, 2, 
&o.? They, the sacrificers, anoiat or balm Agni with 


152 DELUGE, SHIP, FISH, &c. 





cows, aiijanti gobhih (V. 8,2) the cows being evidently 
the oblations of clarified butter wnrown into the fire Agni. 
They balm the Soma juice also with cows, that is with the 
wilk of them (IX. 45, 3), Boaring in mind the ritualistic 
or sacrificial tone of the Sobhari verse in queation and the 
metaphorical language of the poets of the Rig-veda, I would 
propose this explanation of it :— 

The golden vessel is the sacrificial fire-pit, and the chariot 
ia the altar containing it. The sacrificial song or praise 
which is addressed to the Maruts, and which is accompanied 
by the offering of the cows, the milky or buttery oblations, 
into the fire for the Maruts, is fancied to be either driven 
in the golden vessel in the chariot and thus right royally 
presented to them or anointed and beautified in that vessel 
in the chariot for their graceful acceptauce. The beauty 
and ardour of the music of the song are as it were in the 
increased glow of the burning fire, as the greasy oblations 
are thrown into it one after another. The Marute are 
well-known as the sons of Prisni, the brindled cow, Being 
thus go-bandhus, children of the cow, they should accept 
the song that is accompanied by the milky oblations, they 
should be pleased to enjoy the oblation-food and help their 
worshippers. 

Similarly the fifty brides may be metaphorically some 
objects connected with sacrifice. Who is their recipient, 
whether Sobhari or any other? Bhara, according to Dr. 
Macdonell’s dictionary, means bearing, mainteining, be- 
stowing, multitude, shout or song of praise. If Sobhari 
means one who has su-bhara in any of the above senses, it 
must have been a name of quality, such as Bharata and 
Bharadvéja, denoting the secrificer as bearing or maintain- 
ing the sacred fire Agni with the bestowal of many oblations 
to him, and as praising him. 

The hymn begins by calling upon Sobhsri to praise 
Agni in the Soma sacrifice that is going on, and further on 
it says that the Agni that is worshipped by the Sobharia is 
Trasadasyavs, one who belongs to Trasadasyu. If it ia fair 
to suppose that the Sobharis must have worshipped s Deity 
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belonging to their own clan, then Trasadasyo himself 
must be the head of that clan and called Sobhari, because, 
although on the battlefield he may be Trasadasyu, the terror 
of the Dasyus (if this is the meaning of Trassdasyn*), still 
when worshipping Agni and the Maruts he is the main- 
tainer of the sacred fire and the bestower of oblations to 
them, If thus Trasadasyu is identical with Sobhari, tho 
recipient of the gift of the fifty brides must be Agni him- 
self, I would look upon verse 86 as put into the mouth of 
Agni by way of his acknowledging the gift so liberally 
made to him by Trasadasyu.t If thus Agni is the recipient, 
the fifty brides are very likely the oblations or the many 
sacrificial days of the bright half of the year devoted to 
the worship of the gods. We shonld bear in mind that 
is the jara, lover, of maidens and dawns (Rv. L., 
66, 4; V1I., 9, 1), and that he is so in a metaphorical sense 
and not in the sense of his having avy carnal love with 
women. From the sacrificer’s point of view, the dawns, 
the face of days, are not simply a matutinal phenomenon, 
but beautifal religious time devoted to the worship of the 
gods, and the oblations and songs offered to them during 
that religiously beautiful time are so many beautiful spiritual 
brides given and wedded to them, 

There is this peculiarity in the Rig-veda that in hymns 
the authorship of which is attributed to Rishi Vasishtha 
and others just as the authorship of our Sobhari hymns is 
attributed to Rishi Sobhari, they are themselves addressed 
and called upon to worship the gods. It may be said 
that they are addressing themselves just like one’s addresa- 
ing one’s self as ‘O man, or mind, worship God.’ But the 
language used in the hymns themselves in respect of their 
supposed authors reveal them to be more than homan. 
The ancient custom of the kings of India owning the sun 
aud moon as their ancestors should not be lightly passed 








“Tho Bhigavate-purdnn IX. 6, 33 gives thia meaning of Traeadasyn. 
+ For a similar reason I have taken the recipient of the gifta referred to 
in Rv, VIL 18, 22 and 28 to be more probably the god Indra and not the 
Rishi Vosishtha, vide Vol. L., pp. 6 aud S7. 
20 
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over. The root of the custom may for aught we know go 
so far back as the time of the Rig eda, My conjecture is 
that the several Aryan clans of that time saw in either 
Agni or Soma or any other god their ever-living and ever- 
present heads, calling them by diverse names mostly of 
qualities and adopting them as clan names, and that they 
saw in the matutinal or vernal and summer phenomena a 
poetical picture of their divine clan heads smashing down 
the powers of darkness (who were often called by the 
names of real enemies), helped by the gods or often them- 
selves helping them and paying worship to them in the 
sky and receiving very fulsome acknowledgments directly 
from them.* In pursuance of this theory, I would take 
the spiritual chief of the clan Sobharis to be Soma the 
moon. At the advent of the bright half of the year, tho 
Soma sacrifice performed by the clan is mirrored in the 
heavenly sacrifice in the Orion sacrificial ground, and they 
ask their chief the moon Sobhari to worship the sun Agni 
who is accompanied by the strong rays, the rnin producing 
Maruts. The songs accompanied by the oblations are 
offered in the golden fire-pit in the celestial chariot of 
Sacrifice-Orion, and Agni is highly pleased with the brides 
given to him in the shape of his dear oblations or the bright 
sacrificial days of summer brought back to him by the 
moon who is the maker of months and seasons. 

It is evident that the story of the Vishnu-purina is 
dealing with the self-same Sobhari of the Jtig-veda, calling 
him Saubhari, thereby indicating that it would look upon 
his name as being derived from su-bhara. It marries the 
self-same fifty brides to Saubhari and thereby makes hin 
su-bharté, a good husband, as bharté means husband in the 
sense of maintaining wives. This wedding of the fifty 
brides to Saubhari is, in my opinion, the result of viewing 
the speaker of the Rig-vedie verse 36 (already explained) 
—the same who is the recipient of the brides—to be not 
Agni as I have conjectured him to be, but Sobhari the 


This theory ia ina manner given expression to in the commencement 
of my esspy on Vasiahtha, Visvamitra, and Agastys in the first volume. 
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Rishi or seer of the hymn. For, except where a 
god's saying things is clearly denoted by means of the 
dialogue form of hymns or other patent things such as the 
presence of the name or epithet of the god that is speaking 
in the first person, the general rale of the construers of the 
Rig-veds, even from before the time of Yaska and Saunaka, 
seems to have been to tuke the speakers in the first person 
to be the Rishis of the hymns themselves. Therefore our 
atory marries the fifty brides to Rishi Saubhari, and the 
very act of looking upon him as the recipient of the brides 
renders the giver Trasadasyu differout from him. In 
narrating the story of Mamdhata’s marvellous birth by 
bursting open the belly of his father, the Bhigavata-purana 
IX. 6, 33 says that Indra named him Trasadasyu, because he 
was a terror to the Dusyus, In dealing with Mamdhité in 
Vol. I, 287-289, I was not correct in taking Trasadasyu to 
be tho father of Mamdhita. The commentator of tho Bhag. 
Purdna clearly says that it was Mimdhatd himself that was 
named Trasadasye. The Vishnu-purina narrates our story 
about Saubhari and the daughters of Mamdhaté immediately 
after alluding very briefly to the story of the birth of 
MAmdbaté, a name upon which the Vedantic riddle of that 
story is built by the Purdnic poets. That riddle means 
simply this: M&mdhata is the pure Self spiritually born 
by bursting the samsiric belly of the selfish desires, and he 
is MAmdhata in the sense of Atminam dhéta, ‘ one who sucks 
and onjoys (the Upanishadic) Self’ I have stated iu the 
first Volume that the Ahamkiridesa and Atmidesa of the 
Khindogya-Upanishad must have been laid under coutri- 
bution by the author of the Purdzic story of Mamdhata, and 
that there are two ahamkiiras, one selfish, the other pure 
consisting in the soul’s regarding all creatures as Alan, f, 
Self. Similarly at the will of the poet, Mamdhata is capable 
of meaning either one who delights in the selfish abam or 
one who delights in the Vedantic aham, Self. In our story 
about Saubhari, the fifty daughters of Mamdhata are out- 
wardly exhibited as the daughters of the selfish alam, but 
inwardly they are numerous, bright, divine qualities of 
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the unselfish aham, for no others an be the daughters 
of one who smashed the samsiric belly of the selfish 
desires, and who is the terror of the Dasyus, the same selfish 
desires, 

If the Pordinic story be held to be dealing in its own 
Vedantic way with the Rig-vedie Sobhari and the fifty 
prides, it must likewise be held thatthe same Sobhari’s 
Vedic Deity Agni who delights in svar-nara, the sacred 
liquid Soma, and Who is sahasra-muskha, having thousand 
seeds or children, is metamorphosed as the huge Fish having 
many children. According to Dr. Macdonell’s dictionary, 
Bvarnara, or ‘lord of splendour’ is an epithet of Agni, of 
the Sun, and of Soma. Here Soma, the sacred beverage, 
is meant, as Agni is described as revelling in him. We saw 
that the Agni worshipped by Sobhari is the Sun in tho 
aky. The Sun is revelling in the sky-sea in the compauy 
of his innumerable children, his own rays, the Maruta, 
Now let it be supposed that the Vedantic poet of the 
Purfnic story has taken the same Sun as symbolizing God 
residing in the &kAsa or sky-sea of the heart. He exhibits 
Saubhari as « devotee who, immersing himself in the depth 
of his own heart in the steadfast updsand of God Our 
Father, sees Him there as the Lover of all the creatures, who 
are His children. All the creatures have sprang from Him 
like sparks from fire, like rays from the Sun, The Brih.- 
fir-up. I. 4, 15 says tbat he who departs from this world 
without seeing sva-loka, him the Supreme Self by reason of 
uot being understood will not protect, and that therefore 
one should atrive for &tma-loka only in bis upsand, Thus 
the not knowing or realizing sva-loka alias &tma-loka 
amounts to not knowing the Supreme Self. I would under- 
stand the passage thus: svah and &tm& mean Self; loka 
means the world, a collective noun denoting all the people 
and creatures; the knower ought to see himself become 
the Self-world, which seems to mean that he ought to 
regard and love all creatures as himself and thus make 
himself s big world; when this Self-world is seen and 
realized, God the Supreme Self is understood, for He is 
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the very Life of universal love, having in the very com- 
mencement of creation multiplied Himself as the Antaryamt 
Son in one and all, loving every one of the creatures as Him- 
self. Therefore seeing in his own heart this One-Manifold 
Father of the universe, Saubhari also wishes to realize Him, 
marries the numeroua bright qualities of the unselfish man, 
and multiplies himself: in quality he too becomes the One- 
Manifold Self-world by loving all creatures as himself. 
The paradox of Saubhari’s asceticism in the end shonld be 
solved thus: when the becoming of the One-Manifold un- 
selfish Self-world is completed, then simultaneously tho 
selfish world is renounced : the two are the two sides of the 
same coin. Saubhari’s being very old means his being old 
iu wisdom ; therefore be is most beautiful in the eyes of the 
bright qualities, and he is always fully with every one of 
them, that is to say he is not a bit kind here and a bit 
charituble there, but he is al} kindness, all charity, all 
love, &e. 

Phenomenally the outline of the story may be illustrated 
thus: On the new-moon day the moon Saubhari immorses 
himself in the water, light, of the Sun, the emblem of God, 
and finds him to be the great Fish in the sky-sea, happy in 
the company of his own rays, his children. He too wishes 
to become so, and coming ont from the water, light, of the 
Sun, becomes the fall moon, full in knowledge or wisdom, 
and happy in the company of the moon-beama and the stars 
ashischildren. Then at the end of his monthly career when 
the new-moon-day coines agaiu, he becomes one with tho 
Sun. We get the yearly phenomena if we start from that 
new-moon-day when the Sun is in conjunction with the 
moon’s asterism Sacrifice-Orion, then six months afterwards 
go to tho full-moon-day of the mouth Margasirsha, and 
then six months after go back to the same new-moon-dey. 


AYAVANA 18 THE FISH AMONG FISH. 
The Mahabharata Anusisana-parvan 50 and 51 says :— 
Bishi Kyavans, the Bhargava, baving the accomplishment of a 
vrata, religions object, in his mind, immersed bimeelf in water at 
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the confluence of the rivers Gaagé ond Yamuna for twelve years, 
like sitarasmi, the moon, the luminary of cool beams. Ho remained 
unmoved like a post giving fearlessness to ~ “he water-living crea- 
tures, the fish, &¢., so that they moved freely aboat him, and he 
became go dear to them that they wonld smell his lips. Butin 
course of time fishermen came there and cast a au-vitata jala or very 
extensive eine, made of strong new thrends, and dreq itin grent 
glee by the combined effort of all, for the great weight of the draught 
portended a rich barvest of fish. But to their horror they saw 
among the fish in the net the great Rishi Kyavana whose body was 
covered with river moss and studded with shells or pearl oysters, 
and who was sighing very much at the aad sight of the dying fish 
when they were brought ont of water, The fishermen said to him: 
*O great Rishi, forgive us for the wrong dono to you unintention- 
ally, and tell og what we should do that might please you.’ He re- 
plied: ‘Hear ye all my great wish, I would rather dic with those 
my companions than leavo them.’ The fishermen, not knowing 
what to do, ran to King Nahusha, who arrived at once with his 
ministers and priests, saluted the Rishi, and begged him to tell hia 
wish. The Xishi said: ‘These fishormen are very poor people, buy 
me from them,’ The King said: ‘Let one thousand (nixhkas) be 
paid.’ ‘Is that all my price, enid the Rishi, ‘consider well in your 
mind.’ ‘Then one hundred thousand.’ ‘Consider well with your 
ministers.” ‘Then one crore.’ ‘Consider well with Bribmanas.’ 
‘Then half of my kingdom or oven the whole of it.’ ‘ Consider with 
Rishis (great seers)” Much perplexed, the King held a long congalt- 
ation with ministers, priests, and Rishis, when one of the ish 
hermit by name Gavijita, approached the King and said: ‘I shal 
satiafy the Rishi in no time. I never utter illusive words. What 1 
wish to tell you should he done without any lack of fuith” The 
King aaid : ‘ Oh, do tell the price, please, and save me and all that is 
mine from the (would-be) wrath of this great Rishi who is able to 
barn the whole aniverse if he likes, not to mention one like me whose 
yaloar consists only in physical power, and nob in tapas, spirituality. 
Be pleased to fix the propor price, and thereby become a boat to me 
who am sinking in an unfathomable water together with my ministers 
and priests,’ Gavijite said: ‘ A Brihmananand a cow aroalike, they are 
invaluable (anargheya), and so give a cow.’ The King then 
approached Kyavana in the net and said: ‘Get up, geé up, great 
Rishi! Your price is the cow.’ Kyavana said: ‘Tt ia eo indecd, great 
king! You have well bought me by the cow. ‘There is no woalth on 
earth like cows. They are the ladder to heaven [here comes a long 
praise of cows].’ The fishermen said to Kyavona: ‘Great Riuhi! We 
have exchanged looks and words. The friendship of the good, noble- 
minded souls is obtained by saptepada, the advance of only reven 
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steps towards them.* So do usa gracious act. As only the sacri- 
ficial fire is competent to eat all the oblations, so are you, the 
righteous, the mighty fire in man-form (purashigni). Be gracious 
to accept this cow.’ Kyavans accepted the cow, and as soon as he 
did so the fishermen went to Heaven together with all the fiah, 
to the wonder of the king; and then both Kyavana and Gavijata 
pressed the king to ask for boons for himself. He said: 'May I 
always be in dharma, righteousness.’ ‘ Be it so’, they . Then 
they and the king parted and went to their respective homes, the 
dikshé or vow of Kyavana being completed. 

There is a being called Kyavaéna in the Rig-veda, in which 
he is very often mentioned as having been made young 
again by the Asving. He seems to be either the moon 
getting old and feeble in the dark-fortnight, but becoming 
young and vigorous in the bright-fortnight, or the sun 
getting old in winter, but young in sumer, In Rv. X., 69, 
Kyavane (without the long 4) occurs once in verse 5 and 
again in verse G, and at p. 35 of Vol. I, I have taken 
Kyavana of verse 5 to be the Soma juice and Kyavana of 
verse 6 to be Agni that is churned out. I would take 
Kyavana of our story to be the Supreme Self symbolized by 
Agni. There are other stories about Kyavana which will 
be dealt with in the essay on the Bhargavas and their Rama, 
this story being taken up hore as it is connected with the 
fiah, and is quite independent of the other stories. 

The Supreme Self Agni is not obtainable except through 
righteousness. He therefore allows Hitself to be caught 
in the net of Sacrifice, for the net of the story seems to be 
Sacrifice in disguise. According to the Yajia-sikta of 
Rig-veda X. 180, Sacrifice is oxtended or spread all about 
by means of its threads (yo yajfio visvatas tantubbis tatah), 
and the Fathers are weaving this Sacrifice, sitting besides 
the warp and crying, ‘Weave forth, weave back.’ When 
Agni is shining in the midst of the sacrificial ground as the 
very Life of this woven Sscrifice of wide-spread threads, 








* ‘SatAm saptapadam mitram.’ The good are so ready to overflow with 
feiondahip and kindness that it ia enough if one advauooa only seven steps 
towards thom oven mately. They aro much more so whon looks and 
worda aro oxohanged. 
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and wher His aspect aa the Son of the waters is remem- 
bered, Sacrifice may well be depicted as the net containing 
Agni like a fish caught in it by the sacrificers. This idea 
of fishing God may be compared wiv. she idea of shooting 
Him: He is the Aim to be very attentively shot into by 
the devout soul discharging itself as an arrow from the bow 
of Omkara (Mund.-up, II. 2, 4). 

Oar story calls the fisherman by several names, matsya- 
jivin, kaivarta, nishada, dhivara, disa, The last three 
names are capable of being used esoterically for the sacri- 
ficer or knower. I have tried to show that Nishida means 
the Brahma priost in the Trieahka story (Vol. I. 101, 551), 
and Nishidas the prdnas or senses in the Suparna etory 
{ilid., 260—265). Dhivara means not only the fisherman, 
but also one who is very clever—vara, great, in dhi, 
knowledge or insight. Dasa, if viewed as derived from the 
root daa, to give or bestow or sacrifice, would mean the 
giver of dakshin& or largess—a meaning which may be 
detected in onr fisharmen’s giving the cow to Kyavana, In 
the Mahabharata, there is the riddle of Rishi ParAsara’s 
falling in love with a maiden of the Disas or fishermen 
(who are boatmen as well as palanquin bearers too) when 
she was rowing him across the river, and of the instantane- 
ous birth from her of Rishi Krishna Dvaipdyana as a full- 
fledged Brahmakarin. The boat seems to mean Sacrifice, 
the maiden the spiritual Lady Dakshin’, Largess, the 
daughter of the Dasas, givers, and the son born the spiritual 
birth through Dakshinévan Sacrifice. Vishnu is Sacrifice 
as wellas the Self or Life of Sacrifice, and His name 
Disirha seems to me to have arisen as meaning ‘one who 
is deserving of the sacrificial dasa or largess.’ 

Nahbusba is derived from nah, to bind or tie. This king 
is known in other stories to have reigned in Indra’s heaven, 
but at last to have fallen down asasnake. That legend 
must be separately analyzed in order to find ont the hidden 
meaning of the fal! ; but here it is enfficient to say that the 
myth of his becoming a snake seems to be due to his name 
Nahosha or ‘one who binds’ being taken to mean the 
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snake which is like a rope binding objects in its coil. Our 
story eeeme to have selected thie king in order to indicate 
that thy phenomenon of Kyavana and the fish becomiag 
net-bound took place appropriately in the kingdom of one 
who is the binder. 

In the Aég-veda, Nahus or Nahusha and Nahoshas 
are mentioned in several places, and Séyana takes them 
to mean men in general while some of the European 
scholars would take them to have been some people who 
were neighbours to the Aryans. In Rv. V, 73, 3, the 
twin Aavins, the Deities of day and night, are stated to 
have utilized one bright thing asa wheel of their chariot 
in order to illumine (the world with it), while with the 
other (wheel) they go in might through the rajamsi to 
the N&husha Yugas, who are conjectured hy Mr. Griffith to 
wean “the neighbouring tribes.” Prof. Wilson, following 
Séyana, renders, “ with the other you [the Asvins] traverse 
the spheres, (to regulate) by your power the ages of man- 
kind,” thus taking Nahushe Yugas to mean ‘the ages of 
mankind,’ Yuga, from yuj to join, seews to mean time 
determined by the conjunction of the moon or the sun with 
the asterisms. ‘I'he two wheels mentioned can only be the 
sun and the moon. With the moon-wheel the Asvins go 
though the rajamsi, which may be taken to mean the regions 
of the firmament, and they go through them to the Yagas. 
The Yugns bere mean very probably the trenty-seven 
adterisms determining the tithi-days of the lunar month by 
their conjunction with the muon one after another, and such 
saying us ‘to-day is Pushya-yuga or Pashya-yoga,’ would 
easily transfer the word Yugs to the star Pushys or any other 
star of theday. ‘Then why should these Yugas or asterisma 
be called Nahasha, beionging to Nakueha, a name derived 
from nah, to tieorbiud? Let us likewise conjeoture the pri- 
nitive custom of the Indo-Aryans te have been to count the 
tithi-days by tying a knot in a string each day. If thus the 
sacrificers tied the knots and the tying meant their sacri- 
ficinlly keepiug those days, it is easy to concaive how 
Nahushas could come to mean religions nen. It is also 

a 
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easy to conceive how the name .. usha might have been 

transferred to the moon by looking upon him as the 
celestial sacrifoer tying his tithi-knots over the string 
‘of the asterisms belonging to him as he ia their lord. 
Aleo, by doing the pasnbandhs act, the tying of the 
victims to the Yapa post in animal sacrifices, the saori+ 
ficer may have been called Nahasha. 

Agni is Satpati, the good lord of Nabusha (I, 81, 11), 
and be isadored by the mon Nahuahas (X, 80, 6). Sarnsvatt 
poors her milk and fatness for Nahusha (VII, 95,2). From 
this the Nabushas are supposed to have lived on the bank 
of Sarasvatt. ‘I'he Nahusha of our Purdnic story alao 
lives on the bank of a river, though it is not Sarasvatt, bnt 
the confluence of Gang&é and Yamund which Sarasvati, 
coming underground, is fabled to join, Indra brings to 
his worshippers the strength, valour and wenlth that are in 
the Nahushas and in the five tribes (VI. 46,7 and VIII. 
6,24), These five tribes, called variously the five Kshitia, 
the five Krishtis, the five Janas, are very often mentioned 
in the Rig-veda and appear to be some henvenly beings. 
Asto who they are and who are the Yadus, ‘l'urvasus, 
Drubyas, Anns, snd Phrus, the supposed sous of Yayati, 
who agaiu is supposed to be the kon of Nahusha, nothing 
is known definitely (vide Vol. I, 260—265; 294—297), 
But the Puranic poets seem to have given to the Pafika- 
janas or the five people the significance of the five 
indriyas, senses. The Aavitis are invoked to come to the’ 
sacrificial ground through the aérial region from the 
Nahnahas (VIii. 8, 3) it may be aopposed that the 

Asvine, in coming from that part of the earth tu where 
they had gone to receive the worship of the Nahush-s, are 
to come ewiftly in the air. But it ia imore likely the 
Nahnshas as the subjects of the moon are the stars, wor- 
shipping the Azvins as soon as the early morning light of 
these gods breaks forth in the east, and that these godr 
are invoked to be ao kind as tocome down from their places 
in the aky to the humble sacrificers on the earth. ‘I'he drop 
of Soma pressed by the wise Nahoshas becomes the 
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bangset of the Heavenly Host (Divya Jana)—IX. 92, 2. 
Jn these and other places, the Rig-veda speake very highly 
of the Nehushas. But in VII. 6, 5, Agni (probably in 
his colar aspect) subdues the Nebusha people snd makes 
them balihrits, the givers of tribute; and in X. 99,7 
Indra, in bis Dasyubatya or Dasya-killiog (battle), shatters 
the puras, forts or castles, of the Nahnshas, The meaning 
of this may be that the sun Agni or Indra fancies that the 
stars neglect him in winter, but that when spring and 
4umurer come back, he subdues them, breaks the Orion 
eastie and exacts his worship and tribute. 
Bo my conjecture about what Nahusha, the binder, meant 
in the Rig-veda as it may. There remains the fact that 
Nabusha is the worshipper of Agni Satpati. In Nahusha, 
therefore, the Puradnic poet had a sacrificer whose meaning 
as the binder he was it liberty to illustrate in avy wanner 
he thought best. The fishermen of Nehusha’s kingdom 
appear to me to be the officiating priests of Nahushs, the 
Yajumaua of their sacrifice. ‘I'o the YajamAna or sacri- 
ficer, Agni represents the Supreme Self, and is therefore 
identical with the Creator, called Sato Bandhu in the 
most remarkable hymn X. 129 of the Rig-veda. Like nah, 
to bind, from which Nahusha is derived, bandh is another 
root, meaning to bind, from which bandhu is derived. 
Bandhu has come to mean the kinsman, literally the binder 
(who has bound other kiusmen to himself by the tie of 
consangtinity or marriage and who is their support in time 
of need). Sato Bandhu means the Bond of Existence. 
Our poet is moat likely to have understood Him as 
Sétratma AntaryAmt, one who bas entered into all creatures 
and things, into all the brilliant gems and pearls in the sky, 
as the Thread of Life and Power holding the Universe. 
The gist of the story seems to consist in the wonder that 
Agni Satpati, the Lord of Existence, though Himself the 
Bond of Existence, is caught and bound in the set of 
tnorifice by the priests of Nahusha, the binder! When 
according to the Parusha-sitkts, Rv. X. 90, the Devas and 
tied Parasha asthe victim (abadhnan Purusham 
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pasum) and sacrificed Him for Hia becoming {the Life of) 
the universe, and when likewise according to another 
Vedio story, the Bréhmana boy Sunassepa was bought aud 
tied to the sacrificial post, why shonld not our poet, who 
has his own was of illustrating the truth of religion, tie 
the Lord of Existence in the net of sncrifice and find » 
priceless price for Him for the purpose of Nehusha's 
acquiring Him from his priests ? 

I would take the cow to signify here Dakshind, Largeus, 
for, of all the objects given as dakehind, the cow ranks the 
highest, and the cows given in the Sarvavedasa Sacrifice 
of Nakiketas of the Kathopanishad are called dakshinds. 

The fishermen’s going to Heaven by the merit of giving 
the cow to Kyavana is as it ought to be if the cow signifies 
Dakshin, for the Dakshiné-afkta X. 107 of the Hig-vedn 


says i— 
= Okba divi dakshinivante ssthuk. 
“ High up in heaven abide the Guerdon-givers,” 

It speaks of the sacrificial Dakshin as one whose Path 

is wide, who sets free from darkness the whole world of 

life, who is the great Light given to us by tho Fathers, 
who gives to her giver horse, kine, glittering gold (kandram 

hiranyam), food, &tman or life itself. ‘Che Light of heaven, 

the universe about us, all this she gives, und the bhujuy 
or givers of the largess die nut. 

If the fishermen are the officiating priestx, should they 
not, like our priests keep the cow Dakshin& for themuelves? 
What is the meaning of their giving her to Kyavana? This 
qneation can only be answered by understunding what 
seems to be the AdhyAtma heart of the story. I would 
take the fishermen to be, not the ordinary priests, but thy 
senses as the Seven Rishis (vide pp. 30, 34 ante abont 
them). ‘hey fish vishayas or objects for the enjoyment of 
man, but their Greatest Object ought to be the Supreme 
Self who is satyssya Satyam. He is stationed in the deep 
depth of the heart, and He is called Purdna Muni, the Old 
Sage.* Therefure they fish Him fur the soul, the Jivatman, 

* Vide the text of the MabAbhdrals quoted in the story of Sakuntaid in 
Vol. L, p. 82 
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who is represented by king Nahushs. Our Kyavana is 
that Old Sage covered aa He is with moss, &. ‘Tho fish 
caught aloug with Him appear to be the satya-kaimas, 
true unselfish desires of the knower, As already stated, 
the cow represents largess; but what the Atmay&jin can 
call his real wealth that is worth giving is himself realized 
as the enlightened and enlarged Self that loves all 
creatures as himself. ‘his Self, therefore, is the Dakshina 
due to the Supreme Self, the Great Lord of Sacrifice, by 
all the seuses uuited in the steadfast worship of Him, 
When the senees become pure and find the Great Lord, 
und when they complete the sscrifice iu which at last the 
soul is entirely surrendered to Him, they and their satya- 
kAmas become heavenly, high in the moral and spiritaal 
world. And Rishi Gavijata who fixes the priceless cow as 
the only thing that is equal to the priceless Brahmuna 
Rishi, the Suprome Self, seems to be the Akirya, the 
Gura, The Upanishudic saying is that the knower uf Brab- 
mau becumes Brabman, that he attains paraman simyam, 
extreme similarity, with Brahman. When be realizes the 
High Ethical and Spiritual Ideal, he cannot be otherwise 
but exactly like Him in quality, for there can be no two 
natures in goodness, one for Him and an inferior one for 
the soul. If Guvijatais the Akarya, king Nahushu’s begging 
him to become a boat and save hin from drowning may be 
compared with the concluding part of the Prasoa-Upanishad 
in which the disciples address their AkArya Pippaldda thus : 
‘You are our Father making us go ucross the sea of our 
Avidya.’"* Gavijata means one who is born in Cow. This 
Cow is Brahma-Vidyd. he Teacher must be born in 
knowledge in order to be able to teach. ‘The Grace of the 
Supreme Self is indicated in His being in the depth of 
the heart with the diksha vrata ur vow of falling into the 
knower’s net of sacrifice and knowledge, and of getting 





* yam hi nad Pitd yosmikam Avidyayth param param tlrayasi.’ 

Also in the XAAnd.-Up. VIL. 28, 2, the Akdrys Sanatkumarais spoken of 
as: ‘taumai Mridite-keshiyéye tamases param darsayati Bhagavan Sanat. 
kumirah,’ 
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bim as the largesa due to Him. He is so very near and 
avoessible, if man would ouly ser’ Him. The cow given to 
Eyavana may be compared with the jewel given to Agastya 
by king Sveta (Vol. 1, p. 155). Let Nabusha have the 
merit of catching and securing the Lord, but the Lord in 
beipg secured has never given up His character as the 
Bandhu of Existence—of the Good. O Lord, as Thou 
hnst secured the soul of the binder himself as the price, 
Thou art the Glorious Graceful Bandhu! Thou art the 
Victor ! 

Thue it appears to me that the post of the Purana has 
woven a beaatifal Vedantic story around the Rig-vedic 
Nahusha and his Lord Agni Satpati, and that the trath 
taught is the upasend of Our Lord of the Heart. ‘The 
Upanishads «peak rapturously of the Lord resting in the 
daharam pundarikam veema of the heart; and in my 
opinion the basis, source, or germ of this Lord of the Heart 
is this chant in the hymn Rv. X., 129, verse 4, about Sato 
Bandho : 

Sato Bandbum asati niravindan 

bridi pratishya kavayo mantsha. 
What asuti, ‘in asat,’? means here is not clear, but the 
rest is clear: sages, searching with their yearning mind, 
have found Sato Bandhu in their heart. Our theologians 
take asat to mean not nou-entity or nihil, bat that subtle 
indescribable formless state in which the universe was 
before srishti, and which seems to be called in verse 3 of 
the same hymn as apraketam zalilam, lightless or chaotic 
water or seu. The subsequent poets seem to have taken 
this salilam to be the deluge of dorita or extreme distress 
when ssat or non-existence, death, is staring iv the face. 
In that water iu the asat or troublous time, the Bandhu 
dwelling in the depth of the heart is to be found and real- 
ized, 

The outline of the story may be phenomenally illustrated 
thas: The heavenly Agni that ie stationed in the Orion- 
sacrificial ground of king moon Nehushe is in the watera, 
raya, of the sun when that constellation is in conjunction 
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.with him. As it rises heliacally and goes gradually to 
the point of the full moon, the fancy is as though it ie the 
net containing Agui, drawn by the people of the moon, for 
his seeing Him well with his light as full moon. Gavijita 
may be taken to he the planet Budha, the Learned. His 
VedAntie birth from Rohini, who means also the Red Cow, 
is explained in Vol. I., pp. 210—212, He teaches self- 
sacrifice to the moon. Accordingly from the time of the 
acronycal rise of Orion, the moon becomes less aud less in 
his cow, light, when he comes to that constellation once in 
a wonth during the six months up to the time of its heliacal 
setting, when, in the uew-moon-day phenomenon, he 
completely gives away his cow, light, life, Self, to Agni, 
who, at the time of the conjunction of Orion with the sun, 
is gloriously represented by the verual sun. 


INDRA AND NAHUSHA, 

‘The Mah&bhirata Udyogaparvan 8—6 has a lang story 
about Indra’s killing Visvardpa and Vritra and thereby 
incurring sin, and about Nahosha’s being installed in hia 
place as king of the gods. No faras the killing of Vievardpa 
and Vritra goes, the story seems to be an amplification 
of Vedic materials. The Kig-veda speaks of Indra’s killing 
the three-headed Visvaripa, son of Tvasht& (X. 8,9). As 
fancied by me in Vol. I., p. 168, Vievardpa (one who 
possesses all forms) may be the moon having different 
phases, and indeed Prof. Max Miiller saya that Vievaripa 
is often supposed to be a name of the moon.* If Visvaripa 
is the moon Soma, Indra’s killing him seems to be aa 
allegory upon the Sowa sacrifice in which the Soma plant 
is crushed and pressed and the juice offered to Indra and 
other gods. This paradox of the killing of Soma is 5 theme 
that has been amplified by the Paurénics in the shape of 
the stories about the so-called Asaras Somaka, Sankha, 
Heyagriva and Madhu, already explained. 

According to the Taitt. Sambité II. 5, ] and 2, Visvarfpa, 


* Contributions to the Science of Mythology, p. 74, 
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son of Tyashé&, wae Purobits, priest, to the Devas, and 
sister’s son to the Asuras; -'~ had three heads called 
Somapina, Suripina, and Annédana (Some-drinking, 
Surf-driuking, and Food-eating); he declared bhiga or 
share in the oblations outwardly to the Devas, but inwardly 
to the Asoras; Indra therefore cut off his heads; by 
killing him, the sin of Brahmabaty& came to Indra, who 
received it in hia palms and went aboat, accosted by all the 
creatures as Brahmahan (the killer of a Bréhmana), but he 
disposed of the sin (in a manner which need not be men- 
tioned here); Tvasht then performed a Soma sacrifice 
without inviting Indra, but Indra came, took the Soma hy 
force and drank the greater portion of it; the portion that 
was left’ was offered by TvashtA into the fire, from which 
Vritra arose, and grew on all sides arrow-length by arrow- 
length (ishamatram ishumatram) ; afraid of him Indra ran 
to PrajApati, obtained from him the Vajra weapon sprinkled 
over (with sacred water), and killed Vritra with it. The 
Aitareya-Brihmana VII. 28 says that the Devas excluded 
Indira, a Kahatriya god, from participation in the Soma 
beverage because he killed T'vash¢@’s son Visvaripa and 
Vritra, threw Yatia before wolves, killed the Arurmaghas 
and rebuked (hia teacher) Brihaspati, but that Indra took 
the Soma by force (and thereby established his right to get 
it in all the sacrifices), The Satapatha-Brahmena |. 2, 3, 
1 (quoted in the Vakaspatya under the word Ekats) says 
that, being a god, Indra was able to free himself from, or 
get over, the sin of killing Vievarfipa, but that Ekata, Dvita, 
and Trita, who abetted the killing, had to perforin a certain 
rite in order to get rid of the sin. 

In the Rig-veda Indra is one of the greatest gods and 
the most popalar one. Far from his killing Vritra being » 
demerit or  sinfal act, he ia praised in it for having done so, 
and gets the Soma most solemnly offered tohim. In all the 
sacrifices described in the Taitt. Sambiti and all the 
Brahmanss, Indra maintains his Hig-vedic eminence, in 
spite of the silly looking thinga said in them in the shape 
of legends about him. By reason of his very popularity, 
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many myths, fanny sayings snd riddles seem to have arisen 
about him, without any serious intention to degrade him. 
Hie Brahmahatya is a myth. When the Rig-veda aaid 
paradoxically that Indra killed the son of Tvashé& the 
Creator, it became necessary for the subsequent riddlers 
to say as paradoxically that he thereby incurred Brahma- 
hatya, bat got rid of it somehow. The same Creator is 
PrajApati and Tvash¢A, having the son [ndra and the moon 
Visvarfipa as bis brilliant sons; but when the riddle of the 
sun’s killing the moon arose, it seems to have become 
necessary to fancy that they both could not have been the 
sons of the same father, and therefore two fathers are 
postulated, one Tvashté (the maker of forms) as the father 
of the moon and the stare (who are the many forms in the 
sky of night), the other Prajapati (the lord of beings) as the 
father of the vivifying sun and his rays the Devas. The 
thing is the fancy of the Vedic poets is very varied. The 
Deity in the sun is sometimes called the Father and some- 
times the most vigorous Son conquering the powers of 
darkness, end likewise if the moon Visvaripa is called the 
son of Tvasiita in oue place, Tvasht& himself is called Visva- 
rips in another. 

T shall now give the purport of so inuch of the Maba- 
bbfrata story as relates to the killing of Vritra and what 
took place afterwards :— 

Vritra, who was generated in Gre by Tvashtéas theenemy of Indra, 
fought with Indra, grasped him, and put him into his mouth; but 
the Devas created Yawning, possessed by which Vritra yawned, with 
the result that Indra escaped from his mouth, and left the battlefield 
as Vritra was too strong for him. Counselled by Vishnu, the Rishis 
went to Vritra and entered into a truce with him on the condition 
that he shonid not be killable by Indra and the Devas by any dry 
or wet, hard or soft weapon, either in day or in night. Bat Indra 
was ill at heart, aud was looking out foran opportunity to kill 
Vritra and regain his glory. Onoe upon s time when it was sandhya 
(either the dawn or the evening twilight), [Indra met Vritra on the 
seashore, and saying to himeelf that it was neither day nor night 
then, and taking a buge phena, foam or froth, that oame drifting on 
the aca, he boat Vritra with it concealing in it his Vajra weapon 
into which Viabaa bad entered st the time. When Vritra was thus 

me 
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Killed, the world beosme very glad and the directions free from 
darkness. But anrita, untroth (consisting in the infringement of 
the condition of trace by killing Vritra with the concealed weapon), 
baonted Indra together with the Brahmahatyé sinof hia killing the 
son of TrashéA, and he disappeared into water. 

As thus the Tridiva or Paradise lost its king, and as anarchy ta 
very fearfol in that there would be parasparabhaya, one becoming = 
terror to the other, the Rishis and Devas asked Nabosha, king of 
men and s very righteous being, to become Indra to them. He said 
he was too weak, but they infused all their power into him together 
with the power of attracting the tejas or valour of any body that 
might come within his view, and made him their Indra. But getting 
anch « power and euch a kingdom, he who was dharmatmé, righteous, 
became kAmétma, fall of desires, and he enjoyed himeelf with the 

Apearas nymphs and music in all lovely places; the six seasons 
themselves took up forms and served him. 

‘One day he happened to see the most beautiful Saki, the wife of 
Indra, and he st once insisted apon her becoming his wife. She 
rau to Bribaspati, the priest of the Devas, and was sncconred by him. 
At this Nabosha became very angry. The Rishis and Devas reminded 
him that it was sinful to wish for another’n wife; but he said: 
«Why did you not prevent Indra from seducing Ahalya, the wife of a 
Bishi, and from doing other acta? No, I must have Saki.’ They 
then got Saki to appear before Nehusha and cay: ‘It is not known 
whst bas become of Indra. Give me time. If within it I hear 
nothing about his being slive, I shall become your queen,’ Nahusha 
was pleased to grant time. 

The Devas including Agni then went to Vishnu, who anid; 'If I 
am worshipped by means of a horse sacrifice, Indra will get rid of 
the sin.’ They then went to where Indra was hiding through fear, 
and got him to perform the sacrifice. He became free from sin, but 
as Nahusba bad the power of attracting anybody's power, Indra dig 
appeared again and became invisible. 

Salt then approached the goddesa Night on an suspicious day in 
the Uttariyana, and was taken by her over foreata, mountains, and 
the vast nes, until they reached an island, where Indra was found 
hiding in a very subtile form in the thread of the stalk of one of the 
lotus flowers grown ine beantifol lake. Learning from Saki how 
matters stood, he told her that valour would not be of any avail in 
the case, and that she should ask Nabusha in seoret to go ina 

sibiké or palanguin borne by Zishis if he wanted to plesse her. 
Accordingly she went back and told Nebusha what he should do. 
‘He lost no time in moving about ina sibiké borne by the Seven 
Biahia and othor Hishis, awaiting the completion of the time granted 
toher. It was a mode of carriage which none had used before. 
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Aa the time allowed waa getting near completion, she ap- 
proached Brihsspati and begged him to find ont Indra. At his 
request, Agni assumed « beautital woman-form and disappeared at 
once (went away swiftly from the Devas). He searched all over 
the earth, came back, and said: ‘Indra iowhere on terra firma, 
but being fire I conld not go into water and search init’ Then 
Brihaspati praised Agni as being the conoesled Witness in all crea- 
tures, the Creator of the Universe, One and at the eame time Three- 
fold, in Whom the waters and the whole universe rest, and Who 
in also called the rain-cloud and lightning, Thns praised, Agni 
assured Brihnapati that he would find out Indra, entered into the 
waters, and, coming back, revealed Indra’s presence in the most 
subtile form in the thread of the lotus stalk. 

Then Brihaspati want there with all che Devas and Dishis, and 
praised Indra thus: ‘You are the praiseworthy Protector in all 
beings, you are their support, you are the greatness of the Devas, 
there ie no other like you; come out and protect the universe.’ As 
he waa thas praised he grew more and more in form and strength. 
Tt was resolved that he should conquer Nahusha and become their 
Indra again. In anticipation of that event, Indra said, let Varana, 
Yama, Kabera, and the other Devas get their respective offices, 
Then Agni said, give me a bhaga, share, in the oblation and i will 
help yon. Indra suid, yes, you will get a share in the Aindragnya 
oblation in the great sacrifice. 

While thus the Devas were fixing their offices and privileges, and 
‘were consulting together as to how to conquer the powerful Nahnaha, 
Rishi Agastya burat in upon the acene saying : ‘ Prosperity to Indra! 
Nohnshe has fallen from the kingdom of the Devas.’ Indra said: 
“Welcome to you, great Hishi! Here are the honours, pidya, 
arghys, cow, &., to you’, and seated the Rishi ina high seat. Indra 
heard from him thus: ‘We Rishis were (as usual) carrying 
Nehushs in hia palanquin; we were very much fatigued; we 
quentioned him as to whether he regarded the Mantras about 
gavam prokahana (the immolation of cows in sacrifices) to be 
authoritative or not; he said, no, they were not; we said it was not 
proper to deny Vedic nathority; and in the heat of the discussion 
that ensued, he kicked me on my head with his foot, and I said: 
*Yonu wretch, who disgrace Brihmanas by making them your 
pelanquin bearers and by kicking them, may yon fall down to the 
earth in the form of « serpent and be there for ten thousand years, 
and then oome back to heaven.’ Nabusha having thus fallen, Indra 
regained his glory and was praised by all the Devas, Richis, 
Gandharves, Devakany&s (Apearas nymphs), rivers, lakes, mountains 
and peas. 

In the Rig-veda there seems to be nothing in the shape 
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of a definite plot to show that because the sun Indra killed 
Visvariips, Vritra was creawd and had to be killed. 
Vritra is sometimes described in it as a serpent, and 
several Vritras are mentioned in the neutral plural, 
Vritréni. He and they appear to represent the powers of 
the darkness of winter. Invigorated by drinking the 
Soma, Indra kills them as soon as he comes to the region 
of Orion at the beginning of the day-half of the year. But 
when as a riddle the sacred Soma was metamorphosed as 
the moon Visvartipa, the son of Tvashté, the further myth 
apparently arose that Tvash/a created the powers of dark- 
ness algo, destined to be killed after Indra became strong 
by drinking the Soma. Although Vritra seems to be the 
darkness-serpent, he is sometimes identified with the 
moon, the lord of night, for the Satap.-brahmana quoted in 
Muir’s Texts, V. p. 96, says that Indra is the sunand Vritra 
the moon. In our story of the Mahabharata, Vritra’s put- 
ting Indra into his mouth, his yawning, and Incra’s coming 
out seem to be a description of the eclipse of the sun. The 
Mah&bharata Aranyaparvan, adh. 101, says tha: as soon as 
Vritra was killed, his killer Indra was possessec by fear and 
ran away and hid himeelf in water, as if he would not believe 
that the Vajra weapon had at all been hurled and Vritra 
killed by him. Indra’s ranningnway after killing the serpent 
Vritra is described in the Rig-veda I, 82, 14, which says that 
when Indra slew the dragon, fear possessed his heart and 
he flew like an affrighted hawk through the regions, cross- 
ing nine-and-ninety flowing rivers. The Rig-veda also 
says in VIII. 14, 18, that Indra cut off Namuki’s head with 
the phena, foam, of the waters, and as our story says that 
Indra killed Vritra with the foam of the sea water, Vritra 
and Namuki appear to be identical—an opinion entertained 
on other grounds by Mr. Tilak in his Orion. In the daily 
phenomenon, the darkneas Vritra is killed by the sun as 
soon as the latter rises in the morning sandhy& time. In 
the yearly phenomenon also, the darkness of winter is 
killed on the morning of the first day of the bright half of 
the year. So the place where the killing takes place is 
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where the eastern horizon appeare to touch the sea; and 
inasmuch as in the daily phenomenon the sun does not stop 
there, but goes up to the zenith and then sets, and in the 
yearly phenomenon to the point of the summer solstice and 
then to winter through the sérial rivera, the rain clouds, 
this seems to have given rise to the fancy that he ran away 
through fear and hid himself in water. 

Indra is the hero of our atory, and although Vishnu 
occupies in it the position of the Supreme God, the heno- 
theism of the Rig-veda is echoed when both Agni and 
Indra are each praised in terms which would apply only to 
the Supreme God. Vishnu alias Purusha is Sacrifice, who, 
according to the Purusha-siikta of the Rig-veda, was wor- 
shipped by the Devas (Yajiiena Yajiiam ayajanta Devah), 
and as Indra is the head of the Devas, he naturally gets 
support and strength from Sacrifice-Vishno. Indra is 
Satakratu, a name which in the days of the epics and the 
Puranas came to mean ‘one who performed one hundred 
sacrifices.’ Therefore, he worships Vishnu, i.e. devotes 
himeelf to Sacrifice, by means of the horse sacrifice. As 
the period when our story of the Mahabhirata arose is 
subsequent to the period of the older Upanishads, 1 would 
take the sun Indra of our stury to be the Upanishadic 
Purushn in the sun and in the heart. If Vritra is dark- 
ness, and if darkness is a metaphor for Pépman, Siu, * 
there can be no sin in killing Sin. The Vajra weapon 
signifies Sacrifice,t aud this is made clear by the presence 
of Sacrifice- Vishnu in it. This spiritual weapon is neither 
long like an arrow nor round like a stone—is neither wet 
nor dry—because being spiritual it can have no physical 
attributes. It is dvaudvitite, beyond the duality or con- 
flict of sttoabna, cold and heat—in other words, of sukha- 
duhkha, happiness and misery—of the selfish world. 
Therefore, the untruth of breaking the covenant is only 
ap apperent paradox and not real. The Self, the Great 

© Vide the Taitt. Sam, referred to in the note st p. 6, ente, In the 
‘Vikaspatya dictionary, the very first meaning given to Vritre ia darkness. 
t Vids Br. J. 8; 9, referred to in the note at p.! 
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Satyam or Truth, is hidden by what is anrita, false, 
the unreal material forms.* So, the clever Vedantin 
poet of the story of the Mahabh4rata seems to conceal the 
veal spiritual weapon of Sacrifice in the metaphor of 6 
material, and therefore anrita, weapon of Vajra (when taken 
literally aa made of Rishi Dadbtki’s bone, without under- 
standing the esoteric significance of the bone).+ When 
Indra was exhibited outwardly as having incorred the sin 
of untruth, it became necessary to say he performed the 
horse sacrifice to get rid of it. But as inwardly he is sin- 
leas, his performing the sacrifice as Satakratu provea that he 
is righteous an@ spiritual, because his very nature is such, 
In the case of men, their performing the sacrifice removes 
not only their sin, but makes them realize their true spiri- 
tual nature. The story deals with three acenes as regards 
Vritra. First, Vritra molests Indra and even overpowers 
him, just as the sun is fancied to be gulped by the eclipse 
or driven away at sunset by the in-coming darkness of night. 
Then comes the truce by which the two remain apart from 
each other, like the midnight darknese and the sun at the 
antipodes. And lastly comes the meeting at the sandhy& 
or junction time when the one is killed by the other, just as 
the on-rushing, foaming wave of the light of the rising 
son kills the nightly darkness. Indra rightly decides that 
there can be no truce or peace with Vritra and that 
Vritra must be annihilated, for if allowed to exist he 
is sure to make mischief one day or the other. All 
ancient peoples, who worshipped the sun, that is, the Deity 
in the sun, have depicted their god as having at first met 
with defeat at the hands of his enemy, but the defeat is 
invariably followed by victory. Even an Incarnation of 
God is tempted and molested, but proves His victory at 
last. Rama suffers many serious reverses in the Lanka war 
before He achieves His victory. Man must have the ideal 
of one to whom no reverses in a good cause are deterrent 
and who achieves permanent victory, and God Himself is that 
© Of. Khdnd.-up. VIIL., 8, 1 and 2. 
t Fide Vol, L., pp. 880-385, about this bone. 
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Ideal. .To my mind the object of the story is to show that 
the Supreme Self Victor Indra, Who is apahatapApmé, 
having conquered Vritra, and Who is mahato mahiyan, in- 
finitely great, haa ran away nowhere but is conceuled as anor 
antydn, very subtile, in the lake and lotus of one’s own heart 
itself, and that He is to be found there and worshipped. 
He is found and worshipped in the symbol of the Uttara- 
yana Sun. As soon asthe Uttaréyana comes, Saki, who 
phenomenally seems to be the Dawn, sets out in search of 
her husband. When Dawn breaks forth in the far east 
gently mingling her light with the starlight and moonlight 
of Night, it is fancied that the latter would no longer hide 
the treasure, the Sun, but that being pleased with Dawn’s 
steadfast love of her husband, she took her to an island 
in that far east and revealed him to her there, from where 
he rises like a lotus budding up from the stalk and 
blossoming. The sacrificers find their God and immortality 
through Agni, Wha is God Himself as their Priest, Guru, 
Thorefore he finds out Indra. Agni is Apamnapat, Son of 
the waters. As such he flushes in the form of lightning, and 
his assuming a beautiful female form seems to be due to 
the feminine gender of ‘ Vidyat,’ Lightning. Indra 
means the Rainer. Lady Dawn finds the light-giving 
Sun, while Lightning Agni finds the rain-giving Sun, and 
one of the names of freah water is amritaw, meaning also 
immortality. These two aspects of the Sun are necessary 
to indicate the Spiritual Sun found in the lake and lotus 
of the heart to be Foll of Knowledge and the Giver of 
Immortality. 

Who then is Nahushaf First, let us dispose of what 
appears to be the phenomenal illustration of him. I would 
take him to be the moon. The Dakshindyana or the night 
half of-the year consists of the six months from Sravana 
to Pushya, Jn this night period of the Devas, the sun 
Indra is fancied to have disappeared and the moon is 
installed, and when in the fifth month, namely Marga. 
sirsha, he as full moon comes in conjauction with his own 
asterism Mrigasirsha, the Belt located in the square of the 


Mm DELUGE, SHIP, FIBH, dc. 


Orion, it is fancied he ir *-<ne in the Orion-palanquic* 
by the Rishis, who, by the fuct of Agastya-Canopua 
being mentioned as one of them, appear to be the stara, 
situated in the latitude to the east of Orion. ‘Taking that 
latitude as‘the horizontal pole of the Orion-palanquin ex- 
tending on either side of it, there are on the one hand 
Canopus, Sirius, and other stars in the eouthern side of 
that latitude, while on the other there are several stars 
in the northern side of it, where, if we go a little more 
to the east, we get at the Seven-/ishis, the stars of the 
Great Bear. In the diurnal rotation of the celestial 
sphere, these stars present the appearance of rising carry- 
ing the Orion-palanguin on their shoulders, and so they 
carry the glorious full moon of autumn when he is in 
conjunction with Orion. Agustya-Canopus is the star of 
automo, as shown in the stury sbout his drinking the sea.f 
Passing over the next month of Pushya, the last month of 
the DakshinAyuna, there comes Magha, the first month of the 
Uttardyana. ‘The day half of the year having thus began 
in that month, the lost sun Indra is found out, and the 
gallant moon is outwitted «nd hurled down as a serpent, 
for as the full moon of Magha occurs either in Alesha 
or Maghé, and as Aslesh& is, according tu the Vedic list 
of the asterisms, the Serpent asterism, the fancy is as 
though the full moon of M&gha became the Serpent, 
hurled down from the Orion-palanquin in which he as full 
moon had shone two months before. The reason for the 
fall is the denial of the authority of the Mantras about 
killing cows. That custom must have already become 
obsolete in that part of India where, and at the time when, 
our story of the Mah&bbarata arose, so that it looks ae if, 
knowing the dharma or lew of his time, Nahusha rightly 
decides against cow-killing. His goiug in the palanquin 
borne by the Hishis was for the purpose of pleasing Sait 





* We have seen that tho Orion was likened by oar old posta to several 
things, chariot, vimfna, mansion, net, &o. It appeara to me that the same 
Orisa is here likened to the palanguin. 

+ Vide p. 96 ante, and Vol. I, pp. 186-188, 


DELUGE, SHIP, FISH, ac. : 177 





and then marrying her. It is likely this part of our 
story hud for its basis the Hig-veda X., 85, 18, which 
says: ‘Kine (gava/i) are killed in the Aghaés (the stars 
of the Magh& asterism) and the wedding takes place in 
the Arjuuis (the next asterisms of Pirva and Uttara 
Phaigunis).’ The concealed wit of the story muy be this : 
‘Sir Moon! You are very anxious for the wedding, 
but yon deny the authority of the Mantra which says, 
kill kine and marry. Since you are against cow-killing, 
you canuot marry. The Lady’s own husband Indra has 
viven to wed her. You do become this Serpent with which 
you are now in conjunction.’ The fall of Nahusha, like the 
fall of Trisanku (explained in the first volume), is a paradox 
meuning the reverse of it, fur when the full moon 1s one 
with the Serpent, he is in hia northernmost high point, the 
same point where six months afterwards the sun Indra 
would be in his highest summer glory. The Serpent asterism 
is very near to the Seven-Rishis of the Great Bear, so that 
even the so-called fallen serpent form of Nahusha is per- 
manently borne by them and other stars.* 

The outward moral of the story is plain. If man is 
installed in the place of God and made king by men sur- 
rendering all their strength to him, he is apt to get giddy 
with power, become voluptuous and immoral. Our ancient 
poets are very happy in the faultless delineation of their 
heroines, however questionable their heroes may be out- 
wardly, Thu unswerving pitivratya or chastity of Saki, 
her fortitude in overcoming temptations and troubles, and 
her devoting all her energy in finding ont her lost husbend 
are most udmiruble. 

But we will not be doing justice to King Moon Nahusha 
if the Vedfntic truth hidden in the riddle of the story 
is not brought out. If, as already stated, the san 
Indra ‘represents the Supreme Self, it wil | not be 


4 Srtputi, the author of the Ratnamila, quoted by Bir 
the Magh@ asteriem to a house, while in thia part of India it ia likened to 
au Andoliki, litter. The Serpont ia above Maghé by the northern side of 
which the Great Boar ia situated. 
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wrong if we take the + - to represent the’ buman 
soul Jivatman in this story aleo as in several others 
previously explained. The Devas and Hishis should be 
taken to mean here the senses, 3 significance which, we 
have seen, they possess in many works, both Vedic and 
Puranic. Brihaspati of this story | would take to be 
mind. The senses and mind gurrender all their power to 
the Jivatman and make him their king. ‘This meuus that 
he is no longer their slave, but has mastered them. He 
loves all creatures as himself, and thereby becomes Svarit 
or Self-king. It is only when this king reigus in one 
and all that the anarchy of selfishuess, of the strong molest- 
ing and despoiling the weak, ceases. By loving another 
as himself he conquers the other’s enwity and makes 
him ove with himself, and this is his drawing uuto him- 
self the valour of the other. His loving the Apsaras 
nymphs means his loving all the good qualities, Bis 
calling himself Indra means that he ardently performs the 
upisané contemplation of the Supreme Self as Self—as 
So’ham —for the worldly idea of I und you and he refers to 
beings occupying separate limited spaces, but when the 
all-pervading Infinite Survatm4 of universal love is realized, 
the knower must merge in Him, and as this merging is not 
the Jivatman’s annihilation, but is his finding God to be 
his unbounded Life of spirituality, he exclaims ‘1 am He.’ 
This is the meaning of his so-called pride of culling himself 
God—a pride consisting in the complete surrender of the 
selfish, limited ego, and in becoming one with God. This 
Atmérima or ove who loves God Indra as Self happens 
to see the goddess Saki. Who is she? I would take her in 
this story to signify Para-Bhakti, Great Loving-faith in 
God. Being intensely devoted to Him, she is wedded to 
Him and can think of no other. Nahusha ought to love 
thia Spiritual Lady. By loving oue who loves God he 
must be looked upon as loving God through her, through 
Great Loving-faith. This is indicated by the allusion to 
the story of Ahalya. We have seen that Indra’s so-called 
seduction of Ahalyé, the wife of Rishi Gautama, when 


DELUGE, SHIP, FI8H, &c. 179 





the latter, absent from home, was performing ablation 
and worship, means that the knower, contemplating the 
Supreme Self, and being entirely absent mentally from 
the outer world, meets with the reward of his Pard- 
Bhakti or Great Loving-faith being accepted and loved by 
the Supreme Self Indra, Who appears before her in 
Gautama’s form, simply because the Deity worshipped, 
according to the AtmavidyS, as Self, cannot do otherwise 
(Vol. I., p. 220). Whereas in that story Pari-Bhakti is the 
wife of the knower, she is in this story the wife of the 
Supreme Self. In either case, ahe isa Spiritual Lady with 
whom there can be no carnal love, and the paradoxes 
of both the stories vanish when the concealed meaning is 
known. Nahusha is noble. He grauts time to Saki for her 
finding out her husband. It is his condact which kindles 
the energy of herself and of mind and the senses, and ex- 
pedites the finding out of Indra; and when at last Indra 
is brought out from within the depth of the heart, Nabusha 
becomes a serpent. His becoming a serpent may mean his 
being « confirmed Yogin, well trained in hie breath-exercise 
and concentration of mind upon God and upon all that is 
godly. The serpent is called pavandsana and vayubhaksha, 
the eater of wind. The ascetic also is called vayubhakshana, 
the eater of wind, evidently because in hia Yoga exercise 
he takes in and holds breath and lets it out in measured 
succession ; therefore, as a riddle, he is the wind-vating 
serpent. Therefore, all the mastered senses honour him 
and carry him high on their shoulders, His ‘remain- 
ing in the serpent form for ten thousand years before 
going to Heaven seems to mean that he remained a 
staunch Yogin, performing bis updsand of the Supreme 
Self as long as he lived. The Kh&nd-upanishad, VIII., 
15, anys that the updsan@ should continue yavaddyusham, 
throughout life. The Isivasya-opanishad, verse 2, says 
that one may live here on earth for hundred years per- 
forming works (disinterestedly). The object seems to be to 
show that persona who lead a righteous life, wlways devoted to 
the Supreme Self, will be long-lived, andthat longevity when 
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righteously employed is a great sAdhana or means for doing 
many good worksand ach... ag mokshaintheend. ‘There- 
fore, Nabusha lives long as a Yogin, and his long-life of ten 
thousand years is simply the long-life of hundred years multi- 
pliedhundredfold to show that he was an extraordinary Yogin. 
This story may be compared with the story of King Sveta, 
explained in Vol. I., pp. 146—J57. There Sveta’s being 
in Brahmaloka or Heaven and yet visiting the lake on the 
earth daily until, by making a gift of a jewel to Rishi 
Agastya, he becomes finally settled in Heaven, means his 
spending a long life in the updsand of Brahman realized 
in the lake of the heart, and then getting moksha, his 
being devoted to Brahman in his life here being con- 
sidered as his being virtually in Heaven. Here also Nehu- 
sha’s installation in Indraloka means his being virtually 
in Heaven when, by means of the upisand, he is realizing 
the Supreme Self concealed in the lake of the heart. 
Nahosha’s story may be older than Sveta’s story. Here 
and there in the older Upanishads, the Sapreme Self 
18 referred to by the name of Indra. One Who is so sub- 
tile (aikshma or ana) as to be concealed even in the very 
thin thread of the lotus stalk, and Who grows when found 
out and realized, can only be the Self located in the heart, 
about Whom the Upanishad says: anor aniyfin mahato 
mahiyén Atmé guhayim nihito ’sya jantoh. 

The concept of the story is very simple: the Supreme 
Self Indra being concealed in the deep depth of the heart 
like the sun in the womb of night, in order to find Him, 
the moon man is installed in the updsané of Him as So 
*ham ; he is carried by the subdued senses the Rishia, like 
the moon of winter carried in the Orion-palanquin by the 
Seven-Rishia of the Great Bear, Canopus-Agastya and 
other stara; and as soon as he becomes the confirmed 
Yogin ia the paradoxical metaphor of the serpent, suggested 
by the picture of the full moon in conjunction with the 
serpent asterism, the Supreme Self is found ont like the 
Utterayana sun ; and of all old names, the name of Nahusha 
or ‘one who ties or binds’ was selected aa being fit for this 
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paradoxical serpent Yogin, exhibited as doratmé, the selfish 
self, outwardly, but as krititmf, one who achieved the 
pure Self, inwardly. 

In order to console and euconrage the Pasdavas, this 
old story is narrated to them to show how even Indra 
and Saki experienced trouble, but how at last prosperity 
came to them when the bad Nahusha became the serpent. 
It appears to mo the outward badness of Nahusha is 
purposely kept up in order to concesl the riddle of the 
story. Purd-bhakti and the Supreme Self, Who is to be 
realized as the Jivatman’s Self of Spiritual Life, are 
happy when, like serpent Nahusha, mon are firmly establish- 
ed in their upAsana of Him, but if men are not so, if they 
give themselves up to Avidya, they would be Atmahans, 
killers of the Self. The story is complete in itself when 
it ends by awarding, by means of the so-called curse which 
really isa blessing, 10,000 years uf long life of upasand 
at the end of which Nahusha is to go to Heaven. But 
wheu there came the subsequent story of the Pandavas as 
the descondants of a long line of the kings of the lunar 
dynasty with Nahusha as oue of their old ancestors, an 
episode in the great epic arose to the effect that Nahusha’s 
aerpeut state continued even to the days of the Pandavas, 
aud that he went to Heaven by meeting them in their 
jungle life. That episode illustrates Nahusha as the 
‘binding’ suake, and is, I think, fully aware of the esoteric 
meaning of the oldor story. The Aranyaparvan of the 
Mahfbhirata, Adh. 176—181, known as the Ajagara- 
parvan, contuius that episode, and says to this effect :— 

Once upon a tine when the Pisdava brothers were in their exile 
in the jungle, one of them, Bhima, went out hunting, and killed 
many beasts. But Nahushs, who was in the shape of an ajugara or 
boa snnke in that jungle, caught hold of him and held him in his 
coila ao tightly that with all hia power of thousands of elephants he 
was anuble to frec himself. At last the eldews brother Dharmarija 
came in search of him, and was told by the snake that he was 
Nohasha. the remote ancestor of the Paudavas, turned into a snake 
by the curse of Rishi Agastya, and that he would release Bhima if 
his question was answered. That question is, who is « Bribmana, 
and what ix it that is worth knowing? Dharmas replies to the effect 
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that caste is no criterion of Brihmaniam, that in whomeoever truth, 
charity, patience or forgiveness, pity, kindness, and anvterity are 
found, that man is a Brahmans, even if he is a Sfdra by birth, thet 
in whomsoever the reverse of these qualities ia found, thet man 
ig a Sadra, even if heie a Brdhmana by birth, and that what is 
worth knowing ia Brahman (the Supreme Self). Satisfied with the 
augwer, Nabusha releases Bhima, and himself obtains release from 
the serpent stat:: by seeing snch a righteous descendant as Dharma- 
raja bora in his line. Then answering the questions which Dharma- 
rija pate to him in order to learn religion and Self from sucha 
great ancestor as he is, Nahasha goes to Heaven, proclaiming: 
Satyam damas tapo dinam 
ohimsi dharmanityata | 
Sadbakini adi pumsim 
na jatie na kalam nripe |} 
Trath, control over the wenser, sunterity, charity, abstention from 
injury te living things, the ever remaining in dharma (righteousness), 
these are always the means (to salvation) for men, not (high) oaste 
nor (birth in a high) family, O King Dharma! 

As Bhima is son of Vayu, the god of wind or air, he 
seems to mean here Prana, Breath, and his being bound 
and pressed in the coil, looks like Nubusha’s perfor- 
mance of his prinfyéma, in which the breath becomes 
niyamite, held. When at last Nahusha gets even Vayu’s 
son for his breath-exercixe, and sees Dharmardja (the king 
of righteousness) who is son of god Yama, his yoga, con- 
sisting of yama, niyatnz, prandy&ma, &c., becomes complete, 
and he goes to Heaven. The story is double-pointed, 
one point showing that at last a put-tra or saviour son 
in the form of Dharmsréja was born in Nahusha’s line 
to send him to Heaven, the other that the Pandavas in 
their tronbles of jungle life had the good fortune of seeing 
such a worthy ancestor and of standing the test of his exami- 
nation, for if Dhurmaraja had not rightly answered the 
question, he would have proved himself an unworthy aon 
of the race, quite unfit to achieve victory in the Kura- 
kehetra war. 
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In the Taitt. Sambité VI. 2, 4,2, there is wn account of a 
Vardha or Bour shot by Indra. Dr. J. Muir has given the 
text and translation of it in his Sanskrit Texts, Vol. IV., 
pagex 39 and 40, while at pages 67, 81, 91—93, he has 
quoted Hig-veda 1. 61, 7, and VIII. 66, 10,* with so much 
of Siyana’s commentary on the latter as gives the Aitiha- 
sika or legendary view of the Boar. ‘ Sayana,” Dr. Muir 
uays, “gives two explanations of the verse (VIII. 66, 10), 
that of the Neiruktas or ctymologiats, and that of the 
Aitibasikas or recorders of legends.” According to Sayana, 
the account of the Boar in the Taitt. Samhité is an expla- 
nation of the story alluded to in the Rig-veda I. 61, 7, and 
VIII. 66, 10, above referred to, and Dr. Muir rightly 
surmises it to be alluded to in another verse also, viz., Rv. 
V1.17, 11. When explaining Indra as Mukbaghua in the 
Essay ou Pravargya in the first volume, I had not with me 
Sdyana’s commentary on the Rig-veda to seo what the 
Nairukta view of the Bour was. I have now read bis 
commentary on the three verses in question, and also 
Bhatia Bhaskara’s commentary (recently published in 
Mysore) on the Taitt, Sam. VI. 2, 4, 2, with the result that 
wy view of the Boar being Sacrifice has their support. 

‘The three verses of the Rig-veda ure to this effect. 

At the savanay or libations (in honor) of this great mata or maker 
(of the worlds, ic., Indra), he (Indra) straightway drauk the potion 
and ate the pleasant food (the oblations). Vishwu stole (mushiyat) 
the cooked moss (the same Soma potion and oblations). The beroic 
(Indra), the shooter through mountain (tiro adrim asta), pierced the 
Boar—(I. 6L, 7), 

For thee, O Indra! whom oll the Maruts in one accord magnify, 
Paab& Vishzu cooked a hundred buffaloes. For him {i.¢., for Indra), 
there flowed three lakes of exhilarating and Vritra-killing (Soma), 
ta, drinking which Lndra geta strength to kill Vritra)—(VI. 17, 11)- 

“Counted without the Vilakhilys hymus, Counted with thom, the 
figurea would be VILL. 77, 10. 
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Urged by thee, O Indra! the wide-striding Vishnu brought (for 
thee) a hundred buffaloes, f... ooked with milk, and cranslo variha, 
the plundering boar—(VILI. 66, 10). 

The first of these three verses is rather difficult, and has 
been constraed variously. He who drinks and vats ut the 
libations seems to me to mean Indra himself, the deity of 
the hymn, and not Vishuu. The two other verses make it 
clear that the eater and drinker is Indra, and that it is 
Vishnu who provides the food and drink for Indra. This 
character of Vishnu as the giver to Indra of food und drink 
consisting of the sacrificial oblations well befits the Deity 
of Sacrifice. The legend of the Taitt. Samhité clearly 
identifies Vishnu with Sacrifice, as will be seen presently, 
and it is most likely that the Vishau spoken of in these 
three verses of the Rig-vada is Sacrifice. The oblations to 
Tudra seem to be metaphorically called buffaloes avd lakes, 
About this metaphorical language, Dr. Muir, in his note 
at p. 81 of his bouk, Vol. 1V., refers to Rv. VII. 103, 7, and 
VII. 77, 4. He also quotes Rv. V. 29, 7, in which Agni 
is said to have cooked three hundred buffaloes for his 
friend Indra, who eats them and drinks three lakes of 
Soma, when proceeding to fight with Vritra. ‘I'here Agni 
seems to mean the Deity of Sacrifice, for without Agni 
there can be no oblatious; and it is noteworthy that, like 
Agni, Vishnu also is the friend of Indra (Rv. I. 22, 19; 
IV. 18, 11). Being the Deity of Sacrifice, Vishnu seems 
to combine in him the characters of both Agni and Soma, 
having in his gift. the oblativns to Indra and other gods.* 

‘The legend of the ‘Taitt. Samhita VL. 2, 4, 2, is translated 
by Dr. Muir thus: 

“'The sncritice, assuming the form of Vishou, disappusred from 
among the gods, and entered into the earth, The gods joined hands, 





* The Boma oblations to Indra is characterized au so many buffaloos and 
Jukes. Ie this in juatico to his character ua the Ruiver, sending copious 
downpours by which all the lakes und rivers are fed to ovorHowing, and 
to his being the most hervic god, killing Vritra and other demous? The 
rain clouds are metaphorically boars and buffaloes. Indra cuts them down 
und dissolves them as the copious dewnpours for our benctit. Therefore, 
were the oblations viewed as buflaloos and lakes offered to him in return 
for the downpours sont. by him? 
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and searched for him. Indra passed over above him. He (Vishnu) 
said: ‘Who is this who has passed over above me?’ (Indra replied :) 
+I am [durge hanté] he who slays in a castle; but now who art thou?’ 
(Vishnu eaid:) ‘I am [durgat Aharté] he who carries off from a castle.” 
He (Vishnu) asid : ‘Thou hast ssid a slayer in a castle. This boar, 
the plunderer of wealth [vima-moshah], keeps the goods [vittam 
vedyam] of the Asuras on the other side of seven hills. Kill him, if 
thon arta slayer ina castle. He (Indra), plucking up = bunch of 
Kuss grass, pierced through the seven hills, and slew him. He 
(Indra) then said: ‘Thou hast said Iam hawko carries of froma 
easile; so carry him off [etam dhara]’. He (Vishnu), the sacrifice, 
carried off the sacrifice for them [tam ebbyo Yajiiaeva Yojfiam 
Abarat}. Inaamuch as they obtained (avindata) these goods of the 
Aanras, this is one reason why the altar is called vedi, 

“ This earth formerly belonged to the Asuras, whilst the gods bad 
only a8 moch as » man can see when sitting. They (the goda) said: 
* Let us have a share in this earth also? ‘How much shall we give 
you?’ (asked the Asuras). ‘As much as this she-jackal [salivriki) 
ean go round in three (steps).’ Indra, assuming the form of a she- 
jackal, stepped all round the earth in three (strides). Thus the gods 
obtained (avindata) it. And from this circumstance the altar derives 
its name of vedi.” 

Thus Vishnu is Sacrifice as well as the ahart& or bringer 
of Saorifice for the gods. It is also clear that the Boar shot 
by Indra is Sacrifice, for it is with reference to the shot Boar 
that Indra says, carry him off; he who is thos carried is 
clearly said to be Sacrifice, who in the end is revealed as the 
altar, which again, according to the second explanation of 
it, represents the whole earth measured in three steps or 
atrides by Indra ; and the altar vedi itself is vittam ved- 
yar, the wealth of the Asuras fit to be known or obtained. 

This legend of the Taitt, Samhita is narrated in connec- 
tion with the Soma sacrifice, and Bhatia Bhaskara says 
that Sacrifice-Vishiu the Varaha represents the Suty4 
Sacrifice of the Sutya day (on which the solemn preparation 
of the Soma beverage takes place), called Varéha (vara- 
has), the excellent day, and that the seven hills represent 
the seven days preceding the Sutya day.* Sdyana also 

©" Varthah antyaysjiskbyo varsntyadivasitmé, vimamoshah venan!- 
yinim dhaudadm moshakas vauantyo vi moshakah, saptinim girtnbm 
Shardtmandm durgindm parestat paratsh, Asurdnim vittem vaeu vodyam 
veditavyam vettum va sakyam yavat kitkit tat snrvam bibharti rakehati 
tam jahtti""—Bhatta Bhiskars. 

24 
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tekes Vardha Vishsa to be the sacrifice of the Sutya 
day, the excellent day, a.d says that the seven days pre- 
ceding it are the diksha and upasad days.* Indra hes to 
pass through these preliminary days of the sacrifice before 
he shoots the so-called Varaha dey, .. before he obtains 
the Soma of that day. 


Such is the Nairukta view of the Boar. Likewise, 
according to Sdyana, the Nairnkta view of the mahishas or 
boifaloes of Rv. VIII. 66, 10 is that they are sacrifices, 
called mahishas in the sense of the great ones. 

While on the one hand SAyana, when commenting upon 
Ry. I. 67, 7, refers to the legend of the Taitt. Sambita 
above quoted, he on the other, when commenting upon Rv. 
VIII. 66, 10, gives the purport of the Karaka Brihmana, 
according to which, after Indra and Vishnu announce 
themselves to each other as ‘ durge hanta,’ and ‘dargid 
&bart®’, Vishnu asks Indra to kill the Varaha, who is 
vamé-mushah, plunderer of good things, in whom abide 
the wealth and property of the Asuras, and who dwells on 
the other side of twenty-one stone puras, ramparts; and 
thus asked, Indra breaks through the ramparts, and pierces 
the heart of the Aaura Varadba, while Vishnu brings 
all that is found in him (vide Muir IV., pp, 92, 93). 

Thus this Brdhmana version of the legend makes the 
Boar an Asura killed by Indra, and mentions paras of 
stones, apparently because the word adri in ‘tiro adrim 
asté’, ‘the breaker through mountain’, of Rv. I. 61, 7, 
means not only mountain but also stone. Prraa seem to 
mean hill forts or castles, and the mention of this word 
seems to indicate that Indra’s feat of piercing through 
mountain is the same as his feat as Puramdara. But, while 
the Taitt. Samhita mentions seven hills, the Bréhmana 








*" Vinbwuk sutyadivasAtmako yejish pakatem paripakvam Asuradbanam 
yot tau mushiyat skikuret, tadansntaram dtkebopssadanaimantm durge- 
riplatin septhnfim sholm perastid datt, adrim auth sahtyfn Indrah 
durghsy atttys tirat priptas san vardham utkrishiadivasaripam tom 
yejfiam vidhyat”—Shyune under Bv. 2. 61, 7. 


THR BOAR. 187 





mentions twenty-one, about which Sayana gives no expla- 
nation.* 

In Nirnkta V. 4, Yaske gives the different senses in 
which the word varaha is nsed in the Vedas, as the boar, 
as the rain cloud, as the M&dhysmike-devaganas, the 
deities of the middle region, probably of the rain clouds, 
and as the Angirases, and he quotes a Brahmans text which 
explains varaha, the rain clond, as ‘varato Ahfram Abarshih’: 
(0 Clond !) Thou hast brought excellent food,’ (rain water 
being the means for growing food cropa). 

The Nairukta view that the Varaha of the legend is the 
Soma day of the sacrifice must have come down from very 
ancient tradition preserved from generation to generation 
in the priestly families. The Vedic people have left ample 
evidence of their fondness for punning and playing with 
words. This trait is revealed even in the Rig-veda, where, 
for instance, the hymn X. 96, called Hari-stuti, is full of 
puns upon the word hari. The etymon of variha as the 
nawe for the boar is not clear, and it is also not very clear 
why the rain cloud was called variha. It may be a meta- 
phorical name of it by likening it to the boar whose colour 
is black, like other metaphorical names of it, such as 
parvata, mountain, driti, the waterman’s leathern bag, &c. 
Whatever was the original etymon of vardha, still when 
once it became the name of the rain clond, the fancy of 
poets would not rest satisfied anlesa they forced it to mean 
vara-Aharti, the bringer of the good thing, viz., the benefi- 
cent rain water. The Taitt, Samhité V. 4, 12, 3 says that 
the Atirftra sacrifice becomes uttamam ahast, the excellent 
day; and as likewise vara means excellent, good, it is very 
likely that even in the days of the Rig-veda the Soma day 

Can it be that the version of the legend in the Karaka Bribmons refers 
to any other sacrifice whose Variha day is preceded by twenty-one 
preliminary days? The Taitt. Samhité V. 4,12, in connection with the 
Asvamedhs sacrifice, anys ‘ekavimesm shar bhavati’, and identifies the 
ekavirnsam or twenty-one with the twelve months, the five seasons, the 
three worlds, and Aditys the sun, the twenty-first. It is, however, not easy 
to say whether this has any connection with the twenty-one of the legend. 

+! Atinitrs uttamam shar bhavati’. 
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was wittily called ve.. aah=varihah, meaning the excel- 
lent day and at the same time the boar of the rain cloud, 
by likening to the rain-showering cloud the day that 
showers the dhar&s of the Soma beverage when the Soma 
plant is being pressed and squeezed. That excellent day 
is personified as the Soma Sacrifice iteelf. Indra, the 
Rainer, is celebrated in the Rig-veda for his beating the 
rain clouds and making them rain, Similarly he is to shoot 
the Varaha day, and make it yield copions draughts of 
Soma oblations for himself, and the richest blessings for 
the sacrificors. In this paradoxical Boar of the Soma 
Sacrifice all the wealth and blessings are concealed, aud 
the shooting of the Boar is not to be viewed as the killing 
of an enemy, but as the shooting of the choicest game by 
the religious hunter. Thus religiously shot, Sacrifice 
Vishnu brings, i.c., yields, varas, good things, in the shape 
of the oblations for Indra and boons for the sacrificers. 
Thus, the Soma Sacrifice seems to be likened to the rain 
cloud varaha, and that word punned with not only as being 
vara-shas, excellent day, but as vara-Aharta, the bringer of 
boons. Sacrifice Vishnn himself is the boou, the wealth, 
obtained. 

The Taitt. Samhité’s identifying the wealth bronght by 
Vishnu with the altar Vedi seems to be the result of another 
play upon the word variha, by taking vara in the sense of 
the altar, and vardha in the senso of the bringer of the 
altar. The Aitareya Brahmana I. 13, referring to the text: 
‘atha im avasya vara 4 prithivyfh’, says that vara means 
the sacrificial ground devayajana. ‘The expression ‘ vara & 
prithivyah’ occurs also in Rv. ITI. 58, 11, which Mr. 
Griffith renders as the “ Earth’s choicest place=the altar”. 

The identification of vittam vedyam, the wealth fit to be 
known or obtained, with vedi, the altar, seems to be the 
reault of a play upon those words. It is not clear as to why 
the altar was called vedi. It is the derivative of veda 
which is from the root vid. There are two vids, one ‘to 
know,’ the other ‘to obtain.’ Vittam, wealth, is from the 
jatter, and means ‘obtained. The object of identifying 
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vedi with wealth seems to be this. Tho vedi spoken of is 
not the mere ground of the altar, but the altar glowing in 
that aspect of Sacrifice (Yajiia-purusha) which ia the eacri- 
ficial fire Agni who, by reason of his golden flame, is the 
aacrificer’s divine hiranya-nidhi, golden treasure-trove, that 
had disappeared into the bosom of the earth, but was at 
last discovered and revealed as the glowing altar. * 

That the Vedic people had a celestial counterpart of their 
sacrificial ground is clear from the old legend recorded in 
the verse ‘pnra krfirasya,’ &c., in the beginning of both 
the Krishna and Sukla Yajur-vedas. According to it, the 
gods, carrying up (the best part of) Prithivi, the Earth, 
have deposited her with the moon, and men perform sacri- 
fice by mentally seeing the same Earth in their altar here 
(vide Vol. I., p. 16). The commentator explains the Earth 
deposited with the moon to be Sacrifice Vishnu in the form 
of the altar, and as the carrying her np and depositing her 
with the moon leaves no doubt whatever of the Earth 
spoken of being in the sky, he referstoan AkhyAyiké 
story, and fancies the Earth deposited with the moon to be 
the black part soon on the lanar globe—the same which in 
classical Sanskrit is likened to a stag or a hare. ButI have 
tried to show in the first volume that this heavenly Earth 
is the quadrangle of Orion, whose head, the asterism 
Mrigasiras or the Stag’s head, has the moon for its regent 
according to the Vedic calendar of the deities of the aster- 
isms—a calendar found in a definite form in the Taitt. 
Samhité and therefore settled long before. It is therefore, 
T hope, not unreasonable to suppose, as I have done, that 
in the days of the Rig-veda also the moon was the regent 
of Mrigusiras, described in one place as Asvasya siras, 
Horse’s head, found in the house of the moon, and fancied 


© The Khind-up, VIII. 8, 2 likous Brehman, coucesled so near in 
one's own heart, but missed by the ignorant, to hiranyanidhi hidden in 
the carth, over which e-ksbetrajiias or those who do not know (the 
secret of) the ground walk again ond again without discovering it (upary 
upari samkaranto na vindeyuk). Likewise, here in the legend Vishnu is 
hidden in the earth, and Indra passes over him agin and again (tam 
Indrah upary upary atyakrimat) in searoh of him and finds him st last. 
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to be Indra’s Vajra weapon, because, being the usterism 
of the vernal equinox of those days, the san’s conjanc- 
tion with it restored to him the strength and vigour 
which he had lost in winter. The poetical ides, there- 
fore, is that he found his vigour snd wealth there. 
The same region in the sky seems to be the Gotra or 
cowfold, breaching which Indra liberates the wealth of 
cows stolen and confined there by the Panis. Similarly 
asthe moon Soma represents the celestial form of the 
Soma drink so often referred to in the Rig-veda as giving 
strength and vigour to Indra, and as this vigour, absent in 
the months of winter, begins to show itself as soon as the 
sun comes in conjunction with the moon Soma’s constel- 
lation Orion, that constellation seems to have naturally been 
regarded as the highest source of the celestial Soma in the 
starry region, as the Soma Sacrifice Variha itself, shot and 
enjoyed by the sun Indra when he comes in conjanction 
with it. 

Taking Ry. I. 67,7 by itself, without the legend of the 
Taitt. Samhité, I wonld explain its three sentences thus :— 
{1) The Great Maker or Messurer Indra eats and drinks 
the Soma oblations in the Savanas. This means that 
coming in conjunction with Orion Sacrifice at the advent 
of the bright half of the year the sun drinks the celestial 
Soma, and becomes strong and the Maker or Creator, for 
by his power as the summer sun all kinds of life, animal 
and vegetable, prosper and increase. (2) Vishnu ateals 
away the food. This means that at the advent of the dark 
half of the year Sacrifice Orion runs far away from the sun 
to the acronycal point, taking away with him the Soma 
food which had given strength to Indra in summer. (3) 
Indra shootathe Boar. This means that, hunting the Orion 
Boar in winter by gradually going nearer and nearer to the 
game, the san at last shoots him when the bright half of 
the year comes back, and enjoys again the feast of the 
Variha or Soma day. That the Boar is identical with 
Vishnu who steals away the food, is indicated by its being 
called in Rv. VIII. 66, 10 Emusha Vardaba, the stealing 
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Boar. The only question is whether he steals the food 
away from Indra, or from the Asuras for the benefit of 
Indra, 

First, in support of my view that Sacrifice rons away 
from Indra, stealing away all bis food, I may refer to 
Ry, I. 65, 1, according to which, as explained by Mr. 
Griffith, the Devas had to search for and find ont Agni 
hidden in a dark cave to where be had fled away, carrying 
with him the sacrifice as a thief carries off a cow. The 
dark cave is explained to be the depth of the waters in 
which Agni had hid himself. This may mean that the fire 
of Sacrifice, found in Orion at the conjunction, and remain- 
ing with the sun Indra in the form of his sammer heat, rons 
away with Orion to the acronycal point, and that Indra 
regains him and the sacrifice when he comes again in 
conjunction with Orion, Agni’s flight seems to have been 
@ popular theme of the sacrificial poets of the Rig-veda, 
for it is again referred to in V. 11,6 and other places. 
The Brahmans stories of the running sway of Sacrifice 
Vishnu from the Devas, taking away all their fame with 
him, I have tried to explain in the essay on Pravargya 
in the first volume. 

Now about the stealing of the food from the Asuras for 
the benefit of Indra, another poet was free to vary the plot 
of Rv. I. 67, 7, and say in Rv. VIII. 66, 10 that urged by 
Indra Vishno himself, striding majestically, brought all 
the food for Indra togetber with the Emusha Boar. The 
poet’s fancy may be this. At the advent of the dark 
half of the year, the powers of darkness carry away the 
wealth and food of summer and bold them at the acronycal 
point farthest removed from the sun; but Orion Vishnu, 
who has gone there, ia fancied to have been sent there by 
Indra in order to recover the lost things ; he plunders them 
from there, and thereby becomes Emusha Varéhe, the 
planderer and the bringer of the good things, with which 
he atrides majestically to the point of his heliacal setting, 
and there delivers them avd himeelf up to the sun Indra 
for the latter's great feast of the Soma day. This may be 
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compared to the sto «bout the bitch Sarama, who, at the 
bidding of Indra, goes to Rasé, the nether region, to find 
out the cows concealed by the Panis. 

The legend of the Taitt. Samhita seems to combine the 
features of both Rv. I. 67, 7 and VIII. 66, 10, the former 
in respect of the rnnning away of Vishru and the shooting 
of the Boar by Indra, the latter in respect of Vishnu’s 
bringing the sacrifice for Indra from the stronghold of the 
Asuras. But if, instead of viewing Rv. I. 67, 7 and VIII. 
66, 10 as two independent and varied fancies of the same 
phenomenon, the former should be construed in harmony 
with the latter, the meaning of the former may be taken 
to be that Indra at the savanas eats and drinks the good 
things, which Vishwu plunders (from the Asuras and 
brings for Indra), and that he shoots the Boar, the Soma 
day. 

In giving the old legend, the Taitt. Samhita does not 
simply copy it, but has its own originality of fancy, in 
indicating that the sacrifice obtained should be viewed as 
the most valuable treasure-trove found in the shape of the 
fire altar. The originality is more marked in its second 
view of the altar, according to which Indra gets the whole 
earth as the altar by measuring it in three steps. ‘The 
quadrangle of Orion being the celestial altar, it may be 
that the three stars of the Belt located in the middle of it 
are fancied to be the three footprints left by the sun when 
passing over it. In winter the Asuras are in possession of 
it as well as the northern half of our earth where our 
ancients lived, but at the end of winter the sun Indra 
approaches them cunningly like a jackal, and is allowed to 
have as much ground as the three steps of the jackal would 
measure, but they are outwitted, for although the epace 
extending over the three stars of the Belt is very small to 
look at, still, as the result of getting a footing there, Indra 
becomes the summer sun encompassing our earth (é.¢,, 
the northern half of it) by his long majestic summer strides, 
This feat of three strides is more popularly attributed to 
Vishnu in bis aspect as the sun, as will be secon when 
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explaining the stories of his Vimana incarnation. But as 
Indra of the legend is the sun, the same feat of three 
strides is attributed to him here, probably because he is 
called mata in Rv. I. 67,7. MA&t& is frum ma to measure, 
fashion, form, make, &c., and means both the measuarer 
and maker, and also mother. The devout sacrificer seems 
to have regarded the altar as not merely the small plot of 
ground on which she is formed, but as representing the 
whole wide-spread Prithivi, Earth. 

The Taitt. Samhité VII. 1, 5, 1, says: 

“ At firat thie was water, fluid [salilam]. Prajapati, the Jord of 
creatures, having become wind, moved on it. He saw this earth, 
and becoming a boar, he took it ap. Becoming Visvakarman, the 
maker of all things, he cleaned it, It spread and became the wide- 
apread Earth, and this is why tho Earth is called Prithiv!, the wide- 
spread”—Max Miiller’s India, p. 137. 

In the note H. at p. 367 of the same book is given the 
text of the Tuitt. Brihmana 1. 1, 8, 5 which may be 
rendered thus : 

At first this was water, finid (salilam), With it PrajApati toiled, 
thinking ‘how may this (earth) come into existence?’ He saw a 
lotus leaf (puahkara-parna), and thought, ‘there is this (leaf) indeed 
upon which this (earth)can stand.’ Taking the form of a boar he 
dived in, took hold of the earth, and came up with it. He spread it 
on the lotus leaf, and by this act of spreading, the earth became 
Prithivi, the wide-spread. 

The Satapatha Brabmana XIV. J, 2, 11, referring to the 
words of the Sukla Yajur-veda ‘iyaty agre Asit’, says: 

“Formerly this earth was only so large, of the size of a span. 
Ennuaha, a boar, raised her up.” &c.—Muir’s Teate, IV. p. 27. 

Thus the Boar is the same Emasha Varaha that ia men- 
tioned in the Rig-veda. Prajapati, the Creator and Arche- 
typal Sacrificer, ia identified with Agni in the story of the 
Satap.-br. quoted in Muir’s Texts, IV. pp. 2123, and eo the 
Boar that brings the earth ssems to be thesame Agni Yajiia- 
purueba, who sa Vishnu brings the altar. As we have 
seen that one of the esoterical meanings of Vardaha is ‘the 
bringer of vara, the altar’, the earth mentioned in all these 
Vedic references as brought by Varaiha seems to be the 
altar vedirip& bhfimih, regarded by the devout sacrificer 
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as his whole earth—his whole spiritual world. The altar is 
very small to look at, but, viewed spiritually, she is wide- 
apread, spread everywhere, as Yajfia is spread everywhere 
by means of his outstretching threads (yo yajfio vievatas 
tantubhis tatah—Rv. X. 130, 1). The saying that the 
earth was spread on the lotus leaf seems to be an allusion to 
the rite of spreading a little mud on a lotus leaf as the seat 
for the charned out Agni who is then offered into the 
Abavaniya fire (vide Vol. I., p. 25, about that rite). Dr. 
Haug has rightly comprehended Sacrifice Yajiia-purusha 
tobe a spiritual invisible deity extending from the Ahavantya 
fire to heaven (vide his Introduction to the Ait.-br., p, 74). 
Tf Orion, dedicated to the sacred Soma, was regarded 
as Sacrifice in the Vedic days, it was, it appears to me, 
simply as a starry emblem of Sacrifice in that part of 
the sky where the happy days of the bright half of the 
year began. Just as this starry emblem is brought from 
the darkness and deluge of winter to the sun for the 
latter’s finding in it his increased strength and light, so 
if man wonld only seek Sacrifice, that Deity would, it 
seems to have been thought, bring him spiritual light and 
wealth from within the darkness and deluge of ignorance 
and sin. The Vedic references above quoted speak of the 
finding of the altar of sacrifice at a time when all was 
salilam, chaotic water or delage. ‘The eurliest mention 
of this word salilam is in the celebrated hymn of the Rig- 
veda X, 129, which says to the effect that in the beginning, 
when all this was lightless salilam, the Retsas of Mind arose 
—thnt sages, searching well, found in their heart the Bond 
of Existence. This Deity, the Retas of Mind, found in the 
heart, can only be God as the Great Spiritual Light that 
ought to be found by man in order to put an end to the 
darkness and deluge of his ignorance, and our Agni Yajiia- 
purusha is an emblem of that Light. 

It does not follow that because the sun got his feast of 
Variha in the sky when he came in conjunction with the 
celestial Soma in Orion, el] the Soma sacrificea here were 
to be performed exactly in that time of the year. Hach 
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sscrificer performed his Soma sacrifice on any auspicious 
day that was convenient to him, seeing in it the reflex 
of the heavenly sacrifice. 

A verse in the MahAnfrayana Upanished addreases the 
earth as uddbritési varahena krishnena suta-bahund : ‘ Thon 
art upheld by the Black Boar that has one hundred should- 
ers,’ while in the saikalpas repeated in this part of India 
at the beginning of all religions acts the present kalpa of 
time is called svetavaribakelpa, the kalpa of the White 
Boar. In the epics the Boar form of Vishnu is called 
Ekasringa-variha, the Oue-horned Boar. * Thus the Boar 
is horned like the Fish that conducts Manu’s ship in the 
deluge. At p. 122 ante, while identifying the Fish with 
Agni, it was stated that the idea of horn may have been 
derived from Rv. IV. 58, 8, according to which Agni has 
four horns. As an alternative conjecture, it may be stated 
here that Soma the moon may have been viewed as the 
horn of Sacrifice, as he looks like a horn when crescent. 
‘The moon is white, and Agni also is called Sukra, white, 
brilliant. As already observed, the Deity of Sacrifice haa 
the aspects of both Agniand Soma. As another conjecture, 
I may suggest the horn of the Boar of Sacrifice to be the 
sacrificial post Yapa, which in Rv. III. 8, 10 is likened to 
the horn of horned creatures, and which is looked upon as 
x form of Agni in Rv. 1. 36,18. Agnias Yajis, the Deity 
of Sacrifice, seems to be represented in many of the things 
connected with yacrifice. 

Undor the word Yajiia-variba, the Vakaspatya quotes the 
Kalika-pardna to this effect : 

Rudra picrced and ripped open the Sacrifice-Boar, then Brahma, 
Vishnu, and himself carried the Boar's body from the water of the 
deluge up to the sky, and ent it into severul pieces by the Jakra 
weapon of Vishun, and those pieces became so many kinds of 
sacrifices. 

The idea wished to be conveyed by this seems to be that 

® Kam. VI. Kinds 120, sloke 14, in which Bima is addressed by the 
Devas immediately after Sité’s fire ordeal; Mehabbirata Aranya-parvan, 
‘Adh. 149, sloka 46; also Mokshsdharma Nérfyantys Upakbyans, sloke 105 
of Adh. 341 from tho beginning of Santiparvan. 
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just as by sacrificin~ ‘“e One Purashs of the Purusha- 
sikta, the whole universe waa evolved, so by taking 
the One Primeval Sscrifice Boar into pieces many kinds 
of sacrifice were evolved. Moreover the Agnishtoma 
Soma sacrifice is the model (prakriti) of all other Soma 
sacrifices which are were modifications (vikriti) of it (vide 
Dr. Haugh’s Intro., p. 58). 

The Ramayana (11. 110, 2) says: 

“All was salilam, water, only, in which the earth was formed. 
Thence arose Brahma, the self-existent with the deities. He then, 
beooming o boar, raised up the earth and created the whole world 
with the saints, his sone.” —Muir, LV, p. 33. 

The Linga-purina says : 

“In the night when all the things moveable and immoveable had 
been destroyed in the universal ocean, Brabma slept upon the waters 
and is hence called Narayana. At the close of the night, awaken- 
ing and beholding the universe void, he assumed the form of a bour 
and taking the earth which was overflowed by the waters placed it 
ag it had been before.”— Muir, IV. p. 39. 

The Vishnu-Purans I. 4, in describing the Boar form of 
Vishnu, quotes the well-known text: Apo nardd iti proktah, 
&¢., which is also found in Manu I. 10, and says that Praji- 
pati (Brahma) is one of the forms of Nariyana, and that 
the Boar which Prajapati became is the embodiment of 
Sacrifice and Vedas (veds-yajfia-mayam ripam). This 
Purfna should not be viewed as taking away in this respect 
the eminence of Brahma and attributing it to Vishnu, for 
in the Vedic legend Sacrifice Vishnu is the Boar that 
brings the earth, the altar. 

The Mahabharata Aranyaparvap, adh. 142, suys about 
the Boar to this effect ; 

In the olden time of Kritayaga the god of gods (Vishnu) perlorm- 
ed Yamatva with tho result that, instead of any creatures dying, 
baman beings, cattle, beasts, birds and all kinds of life increased in 
somber milli id like water (like the flood of water swollen with 
the drops of rain), and the earch, unable to bear tho weight of them, 
sank down to the depth of a hundred yojanas. She prayed to 
Narayana (Vishnu) for protection. He became the One-horned 
Boer, took the earth in Lia horn, and brought her ep to her former 
position. The Devas and Zishis became terrified by the commotion 
caused iu the seas by the sinking and bringing up of the carth, and 
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begged Brahma to tell them the reason of the commotion. He told 
them tbat Vishsa Paramitma, the Great Self, was bringing the 
earth and that they should give up their donbt andfear. They then 
said: ‘Tell us the region where Vishnu ia doing so, so that we may 
go there.” Brahma replied: ‘Go ye to Nandana, and there aee the 
winged god {suparna) in the form of » Boar who, bearing the earth, is 
shining like kalanals, the fire of the time (of destruction}; on his 
chest the mark of erivatsa is shining.’ They wevt there with 
Brahma and saw the Boar. 

‘What ia Vishnu’s Yamatva? Atthe first view Yamatva 
would atrike anybody as the function of Yama, the god of 
death. But if that was the meaning intended here, the 
creatures ought to have died and not increased. There 
must therefore be some other meaning in this riddle 
of Vishnu’s Yamatva. Now the Upanishadic idea of 
Creation is that the Creator (whether called Atman or 
Brahman) performs tapas, sends forth the universe, and 
enters into all the creatures. This His entered aspect is 
called Antaryimin, one who yamayati, controls, within 
(the heart). I would therefore take Vishnu Paramatman’s 
Yamatva to mean bere not only His becoming « tapasvin 
or, in other words, a yamin,* intent upon Genesis, with the 
result that all the creatures are born, but also His being 
the Controller withiu. ‘I'he burden of the Antaryami- 
Brihmana of the Brihaddvanyaka-upanishad is that the 
Sarvantara Self is in one and all, controlling them, and 
yet that they do uot know Him. This meaus that He is 
the Life of spirituality under the control or influence of 
which He is ever ready to place them, if they would only 
know Him. As to what comes by not knowing Him, the 
Source from which all creatures have come, we must go to 
the Sad-vidya of the Khindogya-upavishad, where two out 
of its nine lectures are to this effect : 

Tho particles of honey collected by the bee do not know that they 
came from such and such a tree or plant or flowor, Likewise, all 
these men, though they are in Sat, do not know they are in It, and 
they become again and again «lion, or a wolf, ors bosr, or a worm, 
or a midge, or a gnat, or a musquito, 

* Tho words tapssvi, yamin or sam-yatin, and muni have all come to 
mean the austere ovntomplative mau. 
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Theas rivers come fr ue sea (i.¢., by the sea-vapour becoming 
the rain cloud flooding the rivers), and flow back to the wes, where 
they do not know ‘I am this.’ Likewise, all these men coming from 
Sat do not know they have come from Sst, and they become again 
and again a lion, or a wolf, &c. 

The multiplication of the creatures so os to cause the 
sinking of the earth, notwithstanding Vishno’s Yamatva as 
the Antaryimin, can only be ‘the samsaric multiplication 
by pasudharma or animalism by a life of selfishness and sin 
—the result of not knowing the Lord of the Heart who has 
become the universe in the sense that He is loving one and 
allas Himself. If so, the earth that sinks by the weight can 
only be the moral and spiritual world, But whenever 
dharma, righteousness, suffers und unrighteousness in-~ 
creases, Vishnu appears on the scene to re-establish the 
former.* So, when the Earth, the altar of Sacrifice, aymbo- 
lizing the world of righteousness, sinks in the sea of sin, 
Vishnu takes her up and establishes her as before. As in 
many other stories, so here also the Devas and Rishis may 
be the senses, and Brahma may be the enlightened mind or 
soul, The senses ought to be withdrawn from the selfish 
objects and directed towards the Upholder of the world of 
righteousness, for He is Satyasya Satyam, the Truth of the 
senses. Nandana where He is seen as the well-wiuged 
Boar of Sucrifice upholding the Earth is legendarily the 
pleasare-ground of Indra and meuaus the ‘joyful or glad- 
dening.’ Esoterically, it may mean here the vixoka gagana 
or sorrowless sky in the realm of the heart. When the 
Lord of the Heart is thus seen and realized, there is no 
more any fear that the Kartb will sink. 


To the sacrificers the Lord of the Heart is symbolized by 
their sacrificial fire Agni, who as Yajfia-Purashs is Varéhs 
in the several senses already explained. One of it is the 
rain cloud, which, by means of its other names, parvata and 
jimGta, is synonymous with mountain which is bhidhara, 
the upholder of the earth. Agni with his peaks of flame 
is as it were a mountain upholding the Altar Earth (vide 


© Bhagavad-gita 1¥., 7 and 8, 
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pp. 71, 72 and 111 ante), That our Vardha is also a moun- 
tain is clear from the story foand in the Harivamsa, adhya- 
yas 223—280, a long story which may be condensed as 
follows :— 


‘When thetime for destruction came, Narayana became Vrishikapi, 
the fire of three flames (trisikha), and consumed everything. The 
Vedas aud sacrifices, wil creatures ang things (reduced into their 
subtle states), all the Devas, including Brahmi, entered into Him, 
and He slept. In dne time He awoke and issued out from His womb 
the egg known as the mirtimaya or visible form of Prajipati. At 
the end of a thousand years the egg broke open and went off all 
around, thereby forming thesky on high, the Rasitala below, and 
the eight directions, the regions of the Devas (presiding over them). 
‘Those parts of the egg that wore of many colours became the many- 
coloured halihakas, clouds, Theliquid that was in the middle of the 
egg was the liqnid form of His golden tejax, ligbt or exsence; it 
formed guld on the earth; that part of it that went up became the 
golden mountain (Moant Meru), and wherever the remainder of the 
liquid fell on the earth it became thousands of mountains, strewn 
down pellmell Unable to bear the weight of those mountains, the 
earth sank down into the water of the Rasitala, where she was 
molested hy the Dauavas and Rakshasas. She cried to Him for pro- 
teotion: it is He who is the real upholder of everything; by His 
power and grace only can <he be dhari (a name of the earth, mean- 
ing the bearer of whatever thore is on her); now that she was in 
trouble, He, the Kakudmin, should protect her. Thas solicited, He 
thought of His bbimidhrit or earth-upholding form of Boar, fond of 
sporting in water, und became a huge Boar, one who was girisam- 
hanana, having the body of a mountain (or having a mountain-like 
body), wn like the black rain cloud—a Boar whose form was com- 
posed of all the Vedas and Upaniahads and all the ingredients of 
sacrifice. Becoming this Yajiin-Vuriha, the Boar of Sacrifice, He 
entered into the waters of the Rasitala and brought up the smb. 
werged Earth for the good of the world (lokahitartha)—He the 
dhuri-dhara, the apholder of the earth. 

The eurth that was thus bronght to the surface of the water was 
like a huge ship, bug would not float by reason of her extended form. 
He then shsped her into a Katurasra or square form and placed in 
the middle of her the golden mountain Meru, made of the 
substance and qanlity of His own tejas, and having an altar- 
Tike pedextal or base, He also made other mountains and all 
the riverx, [T'he names of them, some fabuloua, others real, are 
mentioned here.] One of the moantaina thus made and pluced on 
the earth was Mount Vartha alias Vaidirya, like His own Vartha 
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or Boar form, and having peake of gold and silver. All these 
kebitidharas, mountains (literally the apholders of the earth) were 
winged, able to fly anywhere at will. 

He then thought of creating the Devas and Asuras and all the 
creatures. When He was thinking, a Parusha (the same as the 
four-faced creator PrajApati) came oat from 
Him to tell him what he should do. He ssid: vibhajitminam, 
‘divide or distribute thyself,’ and so saying, He became invisible 
{antarhits) then and there. From the Part , intent upon divid- 
ing himeelf, the sacred syllables Om and Vashat came, and he made 
all the Vedas and created from hia mind all the creatures, Rishix, 
Dovas, Asuras, do., and established them in their reapective lorali- 
ties, functions, and duties. [A long list of them comes here.) Thus 
establishing all his sons (ie., the Devas, Asuras, &o.), Svayambhu 
alias Prajipati (the same Purasha) ascended to Pushkaram Brahma. 
sadanam. 

Sometime afterwards, those winged mountains that were dharani. 
dbaras, upholding the earth, flew away from her to the realm of 
the Asuras in the west, and, hiding themsclvex in the waters of » 
deep lake, instigated the Asuras tocarry away the earth and obtain 
the kingdom of the Devas. The Asura king Hiranyitksha, who was 
Jike a mountain and whose army shone like the troop of xtars in the 
clear sky of autumn, attacked and conquered the Devas and bound 
their lord Indra. 

Then Vishnu, in order to kill Hiranyaksha, became the same 
‘Varaha mountain that waa already mentioned, and came up holding 
hia kakra, dive, in one hand, and sankhs, conch, in the other, looking 
with them like a black rain cloud in the midat of the sun and moon. 
He fonght with and killed Hiranyaksha, released Indra and the 
Devas, and became invisible, telling them and men to perform their 
respective functions and duties righteously. Freed from the Asura, 
the earth became glad, and Indra, for the sake of her fixity, placed 
the offending mountains (Agaskritin girtn) in their former placer, 
cutting off their wings. Only one mountain, called Mainika, entered 
into sn understanding with the Devas and was ullowed toremain with 
his wings. 

This story seema to be the rasult of the combination of 
several distinct ideas into a connected whole. 

The story begins with a Mabépralaya when everything 
















© The reason for saying here that Prajipati aliax Brahm’ wae born 
from the mouth of Vishnu instead of from the lotus of dis navel, whioh is 
the more popular Parinio ides, may be inferred to be this, namely, that ax 
Brahmd is the derivative of brahman, word, it is ft to say that he came 
out from the mouth like » word. 
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is destroyed by the fire of Vishnu, somewhat like the action 
of the burning sun of the hot season, rainless as in the 
times of drought and famine, and foll of fire as would be 
the case if the sun bocomes many times stronger at once, 

The idea of the egg is due to the firmament, which looks 
like an orb or dome, being likened to the egg. Therefore 
the universe is called Brahmanda, the egg of Brahman, 
and it is the marta aspect of Brahman, for the Brih.-Ar.-up, 
IL. 8, 1 says: dve viva Brahmano rfipe mirtam kaivamir- 
tam ka. Being in the sky, the clouds, some black when 
prognant with rain, some white, nnd some of red or golden 
colour when seen at the time of the dawn or the twilight, 
are fancied to be the many coloured parts of the ogg.* 
They ure called balahakas or valihakas, as b and v are in- 
terchangeable ; and as 1 is interchangeable with r, and as 
tho last syllable ka in valiha-ka iso suffix, this name may 
have arisen as meaning the same as variha, boar, which, 
as already shown, is one of the metaphorical uames for 
the cloud. 

When the Sapreme Self is catlod Param Jyotik, the 
Grout Light, the Light that is ncant is not any visible light, 
bat Spiritual Light, for which the golden son and Agni 
Hiranyaretas are visible metaphors, ‘Therefore it is poct- 
icnlly fancied that gold is a form of His golden retas or tejas. 

Tho idea that the liquid form of His tejas ov heat be- 
came mountains seems to mean this. According to the 
Antariitya-vidy’d He is located in the sun, The heat of 





* Tho idow of tho universe ns an egg is as old ns tho Brihmauns and the 
Khand-up. 11. 19 mde Max Miller's Naturol Religion, p. 248. Tho 
Aha In the beginning this was non-existent. It became 
existent, it grow. It curned into an cyg. The eg lay for tho time of a 
year, ‘Tho ogg broke open, The two hulrea were ono of silver, the other 
of gold. The silver one heeunie this earth, the golden ono the sky, the thiok 
tho white} the mountains, tke thin membraue (of the yoko) 
tho mist with che clouds, the small veins the rivers, the tiuid the sen. And 
what was born from it that wax Aditya, the aw Max Miller's Upani- 
shades, Patt. L. . Our story, iv adopting the idea of the egy, has its own 
fanay ubout its conte and seoins to put cho gelden mountain Mora in 
tho place of tho sun, ‘The gun ix the firo in tho sky, Further on I have 
tried to idontify the goldon mountain with Agni. 

ao 
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the summer sun is we cause of the rain clouda, which are 
the aérial mountains that fall down in the shape of rain. 
This paradox of the falling of mountains on the earth from 
the sky is simply due to the fact of both the mountain and 
the cloud sharing the same names in Sanskrit, such as par- 
vate, jimita, valahaka, &. ; the mountain is also called saila, 
rocky, and if the heavy and rocky nature of the mountain is 
poetically fastened upon the cloud-mountains, the latter 
become paradoxically too heavy for the earth to bear. As 
to the idea of her sinking, in India summer or the rainy 
season is followed by autumn and winter—autumo which 
is celebrated fur its cloudless clear sky ornnmented with the 
stars Canopus, Sirius, Orion, &c., and as in autumn and 
wintor, the night half of the year, the earth (that is her 
uorthern half to which India belongs) is launchod into 
darkness, it is fancied as though the rain cloud mountains 
of the rainy season that fell down on her copiously and ex- 
haustively from the sky were the canse of sinking her into 
the water of the Rasé, the frost, cold, and darkness of 
winter, 

This is one fancy of the adveut of winter. But another 
fancy, quite opposite to it, is that winter, the period of the 
Asurus who sre the powers of darkness, came because the 
rain cloud mountains—which, for the purpose of this fancy, 
are now made to share the real mountuin’s another name, 
bhidhars, ‘ the upholder of the earth *—disappeared, and 
the earth being thus without her upholders or protectors 
fell an easy prey into the hands of the Asuras, who in 
winter defeat the Devas, the powers of light, 

‘These two fancies may have been two independent legends, 
each having Vishnu Varaha as the bringer of the lost earth, 
and therefore it would seem that our story, mixing up the 


* Bho aod go are synonymous, and go meuns not only tho earth but also 
water, light, and sound, Therefore the rain cloud, when for the sake of 0 
riddle it is made to ebare the real mountain's name bhidharu as it has 
been made to share the names parvata, jimGta, 4c,, would be quite true to 
the name if construed as the holder of ‘ bhu’=' go’aewater, lightaing, 
and thonder. 


THE BOAR. 203 


two in order to atring them together into one connected 
story, makes Vardha help the earth twice, once when she 
was sabmerged, and then sgain when she was possessed by 
the Asuras. The first fancy in which there is no battle may, 
in that respect, be compared with the story of the Maha- 
bharata already explained, and also with the Ramayan and 
the Lingu-purdna, quoted at p. 196 ante, and seems to hava 
arisen from those Vedic texts, quoted at p. 198 ante, which 
speak of the submerged earth having been brought up by 
the Boar. The second fancy seems to have arisen from 
the legend of the Taitt. Samhita. It is true that it says 
nothing about Vishno’s killing the Asuras when bringing 
their wealth, the altar-earth, but in the subsequent period 
it seems to have been reasoned ont that the Asuras mast 
have fought with and been killed by Vishnu Variha before 
he was able to bring away the earth from them, and the 
Asura king thus evolved to do battle with Vishnu is, as 
we saw, Hiranyéksha, meaning ‘ one who has golden eyes.’ 
In the Taitt. Aranyaka IV. 70, the ow! ulika is des- 
cribed as hiranyiksha, ‘having golden eyes,’ ayomukha, 
‘having o face of iron colour,’ and as being the mes- 
senger of the Rakshases or demous ; Agni is solicited 
to destroy him. The Rig-veda VII. 104, 22 says: O 
Indra, destroy Uldka-yatu (the owl-demon), Sva-yita 
(the dog-demon), Suparaa-yatu (eagle-demon ;, Gridhra-yitu 
(vulture-demon). ‘This shows that the demons or evil spirits 
were believed to assume any forms they liked. Thus the 
Asura Hiranyiksha of our story has the name of the owl, 
® nocturnal bird, aud therefore a fit metaphor for the chiof 
of the powers of darkness. 

In the first fancy Vardha, the bringer of the earth, is 
likened so many times to the rain cloud and mountain, 
evidently because the word variha has, as we have seen, 
those meanings in addition to meaning the boar, while ia 
the second fancy he is the Variha mountain itself, evidently 
to show that while the so-called bhidharas flew away for- 
saking the earth, she found in Vishun a phidhara or 
mountain to uphold her. 
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We have seen that the Earth brought by Vishau Vardha 

represents the altar vara in her spiritual greatuess, and my 
theory already expressed that Vishnu is identical with Agni, 
and that Agni with his peakeof flame is as it were a bhdbara 
or mountain upholding the Altar Earth, may receive support 
from the fact of the Vardha mountain, which Vishuu became, 
being called Vaidirya mountain. Vaiddrya is the gein 
cat’a-eye or opal, having a reddish or tawny colour, It 
looks as if the spiritually precious sacrificial fire has been 
fancied to be a mountain of that gem among the precious 
stones, 1 do not deny the existence of real monntains 
named Vardba, Boar, Hishabha, Bull, &c ‘These names 
have been given to them by likening them to the bull 
and to the rain cloud Variha. The whole story hinges 
upon the word Vardiha, and so, of all the mountains, tha 
name of the Vardha monntaiu is appropriately selected 
in our story to represent the fabulous Mount Variha aliax 
Vaidarya the gem of that name, in preference to the golden 
mountain Meru. 

Likening the flame of Agni Hivanyaretas to gold among 
the metals, this fabulous golden mountain Mern in the middle 
of the earth, sud provided with an nltar-like busc, may 
have originally been auother fancy (probally earlier than the 
fancy of the Vardha-Vaiddrya monutuin) of Agni blaging 
up with his miniature mountain-like golden flume in the 
middle of the Altar Earth, probably the uttara-vedi. ‘The 
shaping of the earth into a square form may also be an 
allusion to the uttara-vedi, which, the Viikuspatya suys, 
should be sama-katurasrii, The Purdnic idea of this golden 
mountain Meru is that it is tho abode of all the gods, If , 
this mountain is Agni Yajfia-Purushe, it is no wonder that 
all the deities who get their oblations in the sacrifices 
should abide in him; and if one poet took the fire of the 
uttara-vedi to symbolize mount Meru, another might take 
the treta fires and make the mountain three-peaked.* 





* Under the word Agniloka, the Vakaspatya quotes Biddhanta Goladhya- 
ye, which says that mount Meru hus three golden'peaks presided uver by 
the TrimOrtis BrahmA, Vishnu and Siva, while lower down ita cight sidos 
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When the powers of the darkness of winter are killed, 
the bright period comes back, in which of course Indra, 
the Rainer, finds and briugs back the ran-away rain clouds, 
the winged mountains, and beats and hurls them down in 
the shape of the downpours, and the fancy now is as though 
the mountains lying as akalas, motionless, on the carth ave 
the rain clonds made wingless (i.c., made akhayas, not 
moving iu the sky) and hurled down, 

The reason for Indra’s cutting off the wings of the 
mountains is stated in another manner in the first sarga of 
the Sundarakanda of the Rimayazva: in the olden time 
mountains had wings, but as they committed great havoc 
by citing upou inhabited places, Indra cut off their 
wings und made them immovable, and only one moun- 
tain called Mainika alias Hiranyanibha (having golden 
uavel) escaped with its wings and concealed itself in 
the depths of the sea. The Ramiyana utilizes this moun- 
tain by making it come out and fly up to the sky to offer 
a little rest to Hanumfn as he is jumping over the sea to 
Lanka in search of Sita. It appears to me that this solitary 
winged mountain ix not the evanescent rain cloud, but some 
constellation ax the celestial representative of the rain 
cloud, and that the sea in which it exists is the sky, as 
sumudra means both sen and sky. 1 cannot guess as tu 
why the mountain ix called M ku, son of Mend (1), Can 
Hiraayaudbha mean the rain uae pregnant with electric 
fire? 

The Rig-veda X. 27, 23 describes our rain clouds as 
the lower ones come from the kriutatra of the primal ones 
in the mansion or nitar of the Devas. In my essay on 
Vrishikapi ‘separately printed) I have fancied the primal 
clouds to bo the Milky Way abutting the celestial sacrificial 


are prosided over by the eight dikpil 
Although Projapati (Brahind), Visto, and Rudra (Siva) are among the 
dsitios of the Vodic sacritices, still their syxtomatie clevution na the 
‘Trimartis above all the othor deities is Pauriiwic. The threo peaks may 
have meant tho famos of the three fires of girhapatya, dakehina, and 
@hovantya; ond ag Rudra is identical with Agui, his trident trisiia or trisi- 
kha may have originally symbolized the sikias or famos of the threo fires. 





ma, and others. 
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ground, the quadrangle of Orion. While on the subject of 
Indra’s feat of cutting off the wings of parvatas, mountains, 
it may not be out of place to take notice of Parvata who, 
in the Rig-veda, is often praised in close association with 
Indra as Indr&-Parvatau in the dual (I. 122,83; 182, 6; VI. 
22,6). “ May riches come to us in Parvutn’s fall bounty ” 
—(VII. 87, 8). “ May Indra’s friend Parvats cast the Dasyu 
down ”—(VIIE. 59, 11). Mr. Griffith takes Parvata to be 
the presiding genius of mountains and ruler of rain clouds. 
Parvata occurs also in the plural, “O Ribhus, rejoice in 
full accord with the Adityas, in accord with the Parvatas” 
—(IV. 34, 8). “May the Parvatas, who are heroes like 
the Vasus, be ours—-(V. 41, 9). Thus Parvata is a deity, 
the friend of Indra, and noted for his bountiful wealth ; 
and yet in another place the Rig-vede says : “ Thou, Indra, 
laying the Great Parvate open, slaying the DAnava, didat 
loose the torrents”—(V. 32, 1). We need not take this 
Great Parvata to be an inimical Parvata different from the 
friendly Parvata. Vishnu is the friend of Indra, and yet 
he is the Variha shot by Indra; and as Parvatea and 
Variba both mean the rain cload, I think the slaying of 
Parvata meaus the same thing as the slaying of Vishnu 
Varaba, the Soma Sacrifice metamorphosed as the boun- 
teous rain cloud, in order that Indra may find in him tor- 
rents of the sacred driuk. 1f Indra’s friend Parvata is the 
presiding genius of mountains and ruler of rain clouds, 
there is pot one, among all the asterisms, more fitted to be 
the permanent emblem of him than either the asterism 
Mrigasirahs, Orion’s Belt, the regent of which is King 
Soma, the lord of the sacred liquid, or the Milky Way. 

The mountain Mainika may be the Panrinic metamor- 
phosis of the Vedic Parvata, the great friend of Indra; and 
this may be the reason why the Paurdnics have made their 
Indra spare Mainika’s wings: being an asteriam he must 
be always in the sky and cannot be hurled down like the 
aérial rain-cloud mountains. “3 

The Khénd.-upanishad I. 2 speaks of the Devas and 
Asuras as being Préjapstyas, sons of, or belonging to, 
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Prajépati, but opposed to each other, for when the Devas 
meditated on the Udgitha (Om) saccessively as the nose, 
speech, eye, ear, and mind, the Asuras pierced those things 
with pipman, evil, with the result that they (the nose and 
otbers) became of mixed quality, good and bad, smelling, 
speaking, hearing, and conceiving both what is good and 
right and what is bad and wrong, but when the Devas 
meditnted on Mukhya-Prana, Vitul Breath, the Asuras wore 
unable to pierce it with evil and were themselves scattered 
as a ball of earth would be scattered when hitting a solid 
stone, Sankarakarya, in his commentary thereon, ex- 
plains that Prajipati there is used in the sense of man in 
general, and the Devas and Asuras in the sense of his good 
and evil inclinations, respectively. ‘There cun be no doubt 
of the correctness of this, for the context, namely the 
Asuras piercing the senses with evil, very well suits the 
explanation. ‘This legend about the Udgithe and the Devas 
aud Asuras is narrated inthe Brihudaranyaka-upanishad also 
(I. 8), As the Taitt. Samhita says that the Devas belong 
to the day and the Asaras to the night, and that papman, 
evil or sin, is tamas, darkness,* so the Vedic and Purinio 
legends about the disappearance or sinking of the altar 
earth and her rescne from the bands of the Asuras must, I 
submit, be viewed not as simply the phenomenal victory of 
light over darkness, but as the moral victory of religious 
knowledge over ignorance and evil. The Karaka Brih- 
mana, already referred to, says that whon Sacrifice Vishnu 
disappeared “from the sight of the gods, the other gods 
did not discover him ; but Indra knew [where he was].”+ 
Thus Indra is a Kuower of Sacrifice, and his shooting 
through the mountaius and obtaining the altar brought 
away from the Asuras indicate his religious victory. There- 
fore, I faucied in Vol. 1., p. 353, that the seven mountains 
shot through by Indra might be the seven senses of the 
head, called sirshanya-pranas in the Vedic rituals (vide 
Vol. I, p. 249); and although the Nairnkta view, which I 
* Vide foot-note at p 6 ante, 
+ Muir's Teste, TV., p. 92. 
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did not know then, identifies the seven mountains with the 
seven days previous to the Soma day, and is authoritative 
in respect of the esoteric significance which the rites per- 
formed in those days may have, stillas the Vedic legend is 
changed in the story of the Harivamsa which makes the 
mountains fly away to the Asuras with the result that the 
Devas are defeated by the Asnras and Indra is bound, and 
that when Vishnu conquers them and frees Indra, the 
latter cats off the wings of the mountains and makes them 
immovable, it is very likely that behind the phenomena of 
these things as referring to summer and winter and to the 
battle between light and darkness, a moral lesson is con- 
cealed in which the strange mountains would find a 
solution if viewed as being the senses or, it may be, the 
desires of mind. We saw how, in the story of Kumara, 
Mount Manasa signifies mind (vide pp. 37, 38 ante). When 
not subdued, mind is kaitkala, moving to and fro, unsteady, 
end so its kdmas, desires, are winged, and they fly away 
to the Asuras, to the side of evil. The result is that tho 
field of righteousness sinks or is under great distress, and 
Indra, who seems to represent the soul in this story, is 
defested and bound. But the Supreme Self Vishnu Vardha 
in the form of the sacred fire Ayni kills the Asuras, for the 
Suprome Self realized in the heart achieves all victory for 
the soul. In the concluding verse of the IsAvasya-upani- 
shad (a verse which is the same as Rv. I. 189, 1) Agni is 
solicited to lead his devotees in good path and conquer Sin 
whose walks are crooked; and in the Kenopanishad Uma 
Haimavati says to the Devas that Brabman is the Victor. 
In order that there may be no more running away of 
the desires to the side of evil, Indra cuts off their wings and 
makes them akalas, fixed, on the field of righteousness, and 
thue fixed they are what they ought to be, satyakimas, 
The Bhagavata-purana III. 13 has its own version of the 
Boar incarnation of Vishnu. It says tothe following effect :-— 
‘When Mann (the first man) waa born with his wife, ho asked his 
father (the four-faced god) Brahma’ ss to what he should do. 
Rrahmé said : ‘ Beget thy children, the people, and reign over them 
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on the earth justly, worshipping Porasha by means of sacrifices.’ 
But at that time the earth hed sank into the waters of the Baad, 
and Brahma contemplated long as to how she could be taken up, 
praying: ‘May the Lord from whose heart® I was born doit.’ As 
he was thua contemplating, a young Varaha as small as aigushtha, 
thamb, came ont from his nostril, and grew at once into the sise of 
an elephant. He was like 9 mountain. He was Sacrifice Vishnu 
bimeelf in that Sikara form made up of all the ingredients of sacri- 
fio, He plunged into the water and brought the submerged 
earth, killing the Daitya (Hiranyakahs) as he came to obstruct him. 

Brahma acd all the is praised him. [Herecomesa long praise.] 
He who hears this with bhakti, extreme faith, in his heart, to him 
will Vishno be gracious, and those who worship Guhisaya, the Lord 
reating in the cave (of the heart), with no other view, to them He 
gives His own place. 

Brahmé’s dhyana or contemplation is his steadfast Yogic 
Upfisané of the Supreme Self resting in the depth of 
the heart, and He reveals Himself as soon as He is rea- 
lized. As the Yogin holds his breath long in the intensity 
of his contemplation of the Supreme Self, the poetical 
fancy here is that in the fulness of the time of the Upa- 
sani the Supreme Self, the Asu, Breath or Lifo, of the 
universe, revealed Himself in the Upasana breath of the 
Yogin and came out with it when it was let ont from the 
nostril, For this fancy the word sikara the alias of variha 
seems to have also given its help to the poet. Sfkara as 
one of the names of the pig or boar means the animal that 
makes s peculiar nasal sound in respiration, and so our 
Sfikars is born in the Yogin’s nasal ‘breath. Why should 
not our poet evolve the Boar from Brahma’s nose when an 
older story has worked out the birth of the Asvins alias 
N&satyas from the nose of the mare? There is some 
resemblance between the face of a pig and that of an ele- 
phant, and so it is said that Varaha grew as big as an 
elephant. But the thumb size of this extraordinary young 
boar is to be taken as mentioned in direct reference to the 











©The Lord is Vishnn alias Purusha. The popular idea ia that Brahma 
was born from the navel-lotus of Vishsu. The mention of the heart here 
seems to indicate that he was conceived in the heart and then born. The 
Vedio mantra which the father addresses to his new-born child says: 
sagid angit sambhavasi hridayld abhijéyase. 
7 
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technical name Angushthamftra given to Purasha, the 
Lord of the Heart, in the Upanishads. Angushtha there 
means the beart, and although Purnsha is formless, still by 
residing in the heart He is called Angushtlamitra. The 
Lord of the Heart is anor aniyan mahato mahiydn, subtle 
and infinite. The growth of the Boar is to be compared 
with the growth of the Fish (vide p. 128 ante). 

As we should give up the idea of God having any mate- 
rial form, and know Him to be the formless Self in all 
forms, so we are to give up the boar form which as a riddle 
is given to our Vardha, and take him to mean the bringer 
of the altar of sacrifice viewed as the unbounded spiritual 
field of religious acts. He is the spiritual rain-cloud 
showering immortality. 

The god Brahmé’s reslizing the Supreme Self Vishna 
in his Upfsand contemplation, his obtaining the sub- 
merged Altar Earth from Him and giving her to Mana, the 
first man, may be compared to the Gura-parampari or 
succession of Teachers through whom Brahma-Vidyé is 
transmitted. Brahman (neuter) Svayambho, the Self- 
Manifested, imparts her to Prajapati, who imparts her to 
Kévasheya, from whom she is transmitted through a long 
succession of teachers, vide the Vamsa in the Bribadaran- 
yaka, According to the Kh&ndogya, Prajépati obtains her 
from Brahmé and transmits her to Manu, and Manu trans- 
mits her to the people. 

If the Earth handed over to Manu is the altar Vedi with 
all ber spiritual significance, Manu’s begetting children on 
getting her may mean the same thing as his getting the 
offspring known as Mano’s prajAti by means of Idd (vide 
p. 124 ante), Id& among other things means also the 
earth, altar. 


THE TORTOISE. 


So far us [ have been able to glean, the Tortoise is men- 
tioned in the Vedas in two places, namely, the Satapatha- 
brahmana V. 1, 5, and the Taittiriya-dranyaka, 1. 28—25 ; 
and in both the ‘Tortoise is clearly stated to be the Creator 
of the universe. 

The Satap.-brahmana, which is quoted at p. 54 of Vol. I. 
of Muir’s Texts, says : 

‘Av to His (the Creator's) being called Kirma (a tortoise); {it is 
because] having assumed this form {the Creator) Prajapsti brought 
forth all creatures (prajah asrijata). What He brought forth that 
Cit is uaid in other words] He made (akarot); and because He mado, 
He is (called) Karma. The Kirma (tortoise) is (also called) Kae- 
yapa; therefore they say ull the creatures (prajah) are Kasyapyah, 
children of Kazyapa (the Creator Kirma). He who is Karma is 
Aditya (the sun). 

The Taitt.-sambité V.2, 8 speaks of the ritual of burying 
a living tortoise underneath the altar uttara-vedi, and says 
that the tortoise thus buried will lead the sacrificer to Su- 
varga, Heaven. Why of all the living things the tortoise 
was selected for this ritual is not known. But used as the 
very basis of the fire altar, the hidden invimble tortoise, 
taken together with the altar and the sacred fire, seems to 
have been regarded as symbolizing the Deity Yajiie-Paru- 
sha who is sn invisible spiritual god extending from the 
five altar up to heaven and everywhere. The sun, the 
brightest fire Agni in the heavens, is the most important 
emblem of Yajfia-Purusha, and this seems to be the reason 
why the tortoise is identified with the suo. In Vedic 
stories connected with the Pravargya the sun is regarded 
as the head of Yajiia-Parusha. This idea must have arisen 
by picturing the all-pervading invisible god to be like a 
giant with his feet on the earth and his head high in the 
sky. Another picture of him is found in the Parnsha-sikta 
according to which the sky is his head, the san his eye, the 
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moon his mind or heart, the earth his feet, &c, In the 
starry region the Orion, which is the celestial place of the 
sacred Soma, is another emblem of Yajfie-Porasha. When 
the Orion Yajiis rises heliacally, it is as if his suv-head 
goes off from him (vide the stories explained in the essay on 
Pravargya). 

Thus the Karma Yajfia-Purnshs is not simply the sun. 
He is the Creator, creating even the sun, as ie clear from 
the Taitt.-aranyaka quoted farther on. It is in order to 
force Karma by a pun to mean Visva-Karmé the All- 
Maker Prajipati that it is said that He is Kiirma because 
he made all. 

Kasyapa, the other name of Karma, occurs in one of the 
hymns of the Rig-veda, viz., IX. 114 about Soma Pavamina 
(the sacred beverage), the verses of which has the chorus 
of “ Flow, Indu, flow for Indra’s sake.” The second verse 
of the hymn addresses Kasyapa thus : 

aes Rishi, lifting up thy voice with bymo-composers’ 
208, 
Pay reverence to King Soma, the sovran ruler of the plants.” 
—Grigith. 
The Rishi or seer of this hymn ia stated in the Anukra- 
mani to be Kasyapa, But as Kasyaps himself is reveren- 
tially addressed in the verse, the author whoever he was 
muet be different from the being whom he addresses. I 
would conjectare Kasyapa to be the Deity of Sacrifice 
viewed as one being from the tortoise imbedded below up to 
and including the sacred fire Agni on the lap of the altar, 
and he is addressed and solicited to pay homage tothe 
sacred Soma by spiritually entering into the praise of him 
sung by the human priesta, for Agni who is Yajiiasya deva, 
the Deity of Sacrifice, is well known in the Rig-veds a8 
being virtually the Hotré and other priests calling in all the 
gods and paying homage to them. One of the names of 
the Barth is Kasyapi, belonging to Kasyapa. If Kasyapa 
is Yajia-Porasha, the altar Vedi, when viewed independ- 
ently of him ss a female by reason of the feminine gender 
of that name, may well be called Késyapi, and we have 
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seen in the essay on the Boar that the altar represents the 
whole Earth. 


The Taitt.-Aranyaka about the tortoise was referred to 
and dwelt upon in the essay on Creation in Vol. I., pp. 445— 
448. Itis worth quoting here again in connection with 
the tortoise. The legend contained in it is narrated in 
connection with the ritual called Arunaketuka-kayana, in 
which the tortoise is placed below the uttara-ved?. In it 
Prajapati or his juice the Tortoise is called Arunaketa (one 
who has red rays.) It is to this effect :— 

The waters, this (universe), were salilam (chaotic liquid) only. 
Prajap: lone came into being on a lotus leaf. Within hia mind, 
desire (Kama) arose as ‘ Let me bring forth this (universe),’ There- 
fore what man geta at by mind that he utters by word and that he 
does by deed. About this (desire), there is this esying [quotes 
verse 4 of Rv. X. 129,‘ Kamas tad agre,’ &c., which is to the effect 
that there arose Kama at first, the Primal Retas of mind, and 
that sages, searching with their wisdom, found in their heart 
the Bond of existence in non-existence]. Whoever knows thia 
(4e., the Primal Kama, the Bond of exiatence found in the heart], 
whatever he may desire, that will come and bow before him. He 
(PrajApati desiring to bring forth the universe) performed tapas 
(austere religious contemplation). Having performed tapas, he shook 
his body. From his flesh sprang forth Aruna-ketus, (red rays ne) 
the Vitarasana Hiahis, from his nakhas, nails, the Vaikhéns from 
bis vilay, hair, the Valakbilyas, and his rasa, jaice, (became) a bhitam 
(a atrange being, viz.,) a tortoise moving in the middle of the water. 
He addressed him thus ‘ you have come into being from my skin and 
flesh.’ ‘No,’ he replied, ‘I have been here even from before (pirvam 
eva deam),’ This is the reason of the Purushs-hood of Purushs. He 
(the tortoise) sprang forth, becoming ‘the Pnrusha of thousand 
heads, thousand eyes, thousand feet.* He (Prajapati) told him, ‘ you 
have been from before and so you the Before make this (idam 
pirvah kurushva)’ Aurunaketu, taking water in his palm six 
times, placed it respectively (1) in hia front, (2) to his right, 
{8) behind, (4) to the left, (5) downward, and (¢) upward, and from the 
water thas placed, coupled with hia naming and calling upon them to 
come forth, there came forth (1) the sun in the east, (2) Agni in the 
south, (3) Vayu in the west, (4) Indra in the north, (5) Pdsban 
below, and (6) the Devamsnushyss including the Fathers, Gandhar- 
vas, and Apsurasea above. From the particles of water that went 

















© This is the first half of the first verse of the Purnshs-aikte By. X. 90, 
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of (when placing the water) there arose the Asuras, Raksbases 
end Pishkas, and they went off (as the particles went off); therefore 
they became ronted (paribhavan). (Abont the creation of the 
universe from the waters) there is thie saying [quoted in a 
changed form verse 7 of the Hiranysgarbha hymn, Rv. X. 12]. 
From the waters indeed was this (universe) born. All this is 
Brahman Svayambha (Self-Born). As it became as if unatable 
and crumbling, Prajapati, disposing of or distributing (vidhAys) 
himeelf by himself, entered into it (the universe). About this 
there is thie saying: Making the worlds, making the beings or 
creatures, making a!l the directions sad sub-direotions [ay his own 
mirtam or phenorsenal aspect or modes}, Prajapati the Firet-Born 
of Rita entered into bimself (i¢., his mirtam aspect) by himself (as 
Spirit, the Self). He who knows this, will obtain all this (universe), 
will encompass all this, will enter into it. 

The main thing to be noticed is that the Tortoise Kirma 
is, in this story also, the maker of the universe. He has 
been from before, and is revealed as the very juice of 
Prajépati when the latter performs tapas, and antil he 
enters into all the things they will not stand. There can 
therefore be no doubt whatever of his being the Antaryimi 
of all. I would understand all this to mean that the Crea- 
tor Prajapati, by an act of tapas or austere religious con- 
templation, realizes himself as the juice, the Self, that has 
entered into all the creatures loving them all as himself, 
and this is his religious and ethical srishti or the making of 
himself as the universe, fit to be contemplated by man, so 
that he too may become the juice of love and enter into all 
the creatures and regard them as himself: if he does sv he 
becomes vast and great. 

Thus the Tortoise, the juice of Prajapati, is the Creator of 
even the sun, and therefore Prajdpati is not simply the sun. 
He is a spiritual Inminary of austere religious tapas from 
whom epring forth the Hishis and the realized Purusha 
that has entered into one and all. The Rishis Valakhilyas, 
Vaikh&nasas, and Vatarasanas may be the personification 
of Prajpati’s purified senses, religious fervour, austerity, 
aaceticiam, gushing up from him as soon as bis realization 
of them becomes complete. 

The Vélskhilyes represent in the Vedic rituals the 
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sirahanya-pranes, senses (vide Essay on Suparns, Vol. I[., 
p. 249, quoting the Taitt.-Sam. V. 8, 2, 5). 

The Vaikhinasas were anchorites or hermits living in the 
woods. The hermits maintained a single fire according to 
the rule of the Srimanaka Sitra which is stated by Dr. 
Biihler to be the same as the Vaikhanasa Sitra (vide Sacred 
Booka of the East, Vol. I1., p. 158). 

‘The Vatarasana Rishis are mentioned again in IT. 5 of 
the Taitt.-dranyaka as being eramanas and firdhva-man- 
thins (Vatarasan& ha v4 rishayah sramand Grdhva-manthino 
babhfivuh). They saw the mantras for offering certain ob- 
lations in fire for getting rid of sin. Sramana seems to 
have been a name applied to s kind of hermits in ancient 
India. They are algo mentioned in the Brihad&vanyaka IV, 
8, £2, They were not, therefore, Buddhist ascetics who 
seem to have adopted that old name. The epithet of fr- 
dhvamanthina seems to mean ‘those who churn upwards.’ 
The charning meant by this epithet was probably the churn- 
ing of mind’s flame towards heaven—towards that which is 
spiritually bigh—in contra-distinction to that of animalism. 
This epithet may be compared with the epithet of ardhva- 
retasah applied to religions celebates, meaning those 
“whose seed remains above, chaste.” It may have arisen by 
likening their pure life to fire Hiranyaretas whose flame 
goes upward. Abont cherning out the Spiritual Fire, the 
Lord of the Heart, the Svetisvatara-upanishad I. 14 says: 

Making his Atman * (mind) the lower arani wood and the syllable 
Om [repeated in the Japa dhyana] the upper wood, and by churning 
again and again with (the rope of} dhyana (contemplation), man 
sboald see the Lord like the hidden (fire generated by attrition). 

The V&tarasanas are mentioned even in the Rig-veds, 
X, 136, as Munis, along with a being, who appears to be 
their chief, called Kesin and Muni. Kesin means one who 
wears long loose hair and muni the “ ascetic inspired or in 
a state of ecstacy.” The hymn says t :— 


* There aro two pilhes of this verno, one reading, ‘sariram aresim 
kritvi', and the other, ‘demtoam eranim kritra’. ‘The letter seome to 
be preferable, dtman here meaning mind. 

+The translation given is tos great extent in the words of Muir (vide 
his Teats, TV. p. 818) and also of Griffith. 
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1, Kesin supports agni (fire), Kesin visha (water), Kesin earth 
end sky. Kesin ia all Svar (heaven) to look upon. Keain is called 
this Light. 

2. The Manis who are Vatarasanas wear pisaiga, reddish or 
orange-coloured, soiled (garments) *; they follow the swift course of 
the wind when [they as, or like] the gods have entered [it as their 
vehicle], 

3. Transported with our Munihood, we have passed through the 
winds. You, O mortals, behold even our bodies (that can pass 
through the winds]. 

4, The Muni, a friend appointed for the doing of ritual worship (P) 
to every god, ¢ flies through antarikeba, the region of the air, aceing 
all forms. 

5. The steed of Vita (the wind), the friend of Vayu (the wind 
god), the Mani, impelled by tho gods, dwells in both the oosans, the 
eastern and the western. 

6, Treading the path of Gandhbarvas, Apsarasea, and sylvan 
beasta, Keain, the knower of (our) keta, wish, iy a sweet and most 
detightfal friend. 

7. Vayu churned for bim, and pounded things most hard to bend, 
when Kesin along with Rudra drank from the cup of visha (water). 


About this hymn, Prof. Roth, quoted by Dr. Muir, 








“The hymn shows the conception that by a life of sanctity 
(mauneya, verse 3) the muni can attain to the followship of the 
deities of the air, the Vayus, the Rudras, the Apsarases, and the 
Gandharvas; and fornished like them with wonderful powers, can 
travel along with them on their course. Transcending even this, the 
verse before ux says that the beautiful-haired, the long-baired, that 
is to say, the Mani, who during the time of his austerities, does not 
shave bia bair, apholds fire, moisture, heaven, and earth, and re- 
sembles the world of light, ideas which the later literature so largely 
contains.” 

Vatarasana is rendered by Mr. Griffith as “wind-girdled,” 
avd by Dr. Munir as “wind-ciad, i.¢., naked.’ The latter 
cannot be the original meaning as verse 2 saya that the 





* The origival for soiled is mala, the very word by which the ascetic is 
designated in the expression ‘kim nu malam kim ajinam’ in the Haris. 
kandra story of the Ait.-brihmana. 

+The original ia: Munir devasya-devasya saukritytys eakbi hitak: 
“The Muni, a friend fitted to gain the beneficent aid of every god,"— 
Muir; “The Muni, made sesociate in the holy work of every god "— 
Grifith, 


‘THE TORTOISE. 217 


Maunis wore reddish, soiled garmenta. The unshaven long- 
haired Muni cannot have been an sacatic of the order of 
sannysin (mentioned in the Sitras of Apastamba and 
others and continued even to the present day) who shaved 
his head and gave up all worship through the sacred fire, 
having mentally placed the fire finally in hie heart at the 
time of his taking up the order. It is difficult to make ont 
what wind-girdled (vata= wind, raean&=rope, girdle) meant. 
Let me make conjecture. Men girdle ap their loins when 
doing hard work and walking long distances, ao that the 
girdle represents strength ; also breath is held when lifting 
up 8 great weight or sscending a steep place, or atriving 
in doing other hard work, so that breath also represents 
strength. Yogism of some kind or other may have been in 
existence even from before the time of the Rig-veda side 
by side with ritualism. We may easily suppose that the 
wise men of those days sat with closed eyes for hours, held 
breath over and over and exhibited bodily signe ag if 
striving to see or divine or achieve some spiritual thing by 
‘the merit of which the common people who had implicit 
faith in them believed they could secure spiritual as well as 
temporal benefits such as health, wealth and prosperity. 
Alt this was not imposture, the wise men themselves in 
their ecstatic state must have had faith in their own per 
formances. When such men renouncing home wandered 
from place to place, ill-clad and ill-fed, walking great dis- 
tances, may be sometimes with no fixed destination but led 
on by the course of the wind itself, in imitation of the 
heavenly objects, namely the clouds and the ean, moon and 
stars which are always moving in the sky—when thas they 
walked long distances performiog their breath-exercise and 
contemplation during their daily halts, did it oome to be 
believed that wind, the practised breath, itself wes their 
girdle, their strength, carrying them over the country ? 
In Rv. X. 72, 7, the Devas are likened to yatis and are 
stated to bring forward Strya, the sun, who was lying 
hidden in the sea. Yati is another name that bas come to 
be applied to the ascetic and is from the root yat, to strive, 
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achieve. Sramana seems to be derived from sram, to exert 
very much, practice austerity. 

Grauting that ascetics existed at the time of the Rig- 
veda and were believed to possess extraordinary powers, 
it does not appear to me that the hymn describes any 
human ascetic or ascetics. It seems to describe some god 
whom it looks upon as the real Muni possessing extraordi- 
nary powers. According to Mr. Griffith, SAyana takes 
Kesin to be the aun, and there can be no doubt that Kerin 
of the first and last verses is identical with the Musi of 
verses 4 and 5. I would take Kesin to be the Deity of 
Sacrifice conceived as an extraordinary Inminary, whose 
presence is seen in all lights, in the sacrificial fire Agni here 
who is the Parohita or priest hononring all the gods, and 
who is known as vayu-sakha, the friend of wind, and sokish- 
kesa, having flaming hair; in the sun, the great Light in 
the sky, who passes on from east to west overseeing all the 
things ; nay, in the whole svar ur the star-bedecked heaven. 
The Munis of verse 2 are evidently the solar rays darting 
through the air, and verse $ is put into their mouth : they 
bave come @ long distance throngh the air, and they ask the 
mortale to see and enjoy them. To such a great Muni who 
ia toiling or exerting for the good of all the creatures, some 
cool drink prepared on a grand scale should be offered. Ac- 
cordingly, Vayu himself, the associate of tempestual rain, 
the powerfal god bending thy unbending trees, churns for 
him, Charns what? Apparently the huge rain cloud that 
is agitated by the winds, and the rain that comes in torrents 
is the cup that is offered. In quaffing it, Kesin may be 
viewed as another god, namely Indra. If so, Rudra with 
whom he drinks may well be taken to have meant originally 
Rudra-gana, the troop of the Maruts who always attend 
upon Indra Maratvan. 

Visha not only weans water but poison. Kesin’s drinking, 
visha is 8 saying which the riddle-loving poets of the 
Par&nic period were not likely to pass over without weaving 
8 legend about it. “The allusion” Dr. Muir says “in the 
7th verse of the hymn before us to Rudra drinking water 
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(vieha) may possibly have given rise to the legend of his 
drinking poison (visha).” The legend of Rudra drinking 
poison is connected with the legend of the churning of 
the ses by the Devas for getting their amrita or nectar, 
and what is pertinent to our essay, it is the form of 
tortoise which Vishnu among other forme assumes in that 
Jegend that has come to be popularly looked upon aa 
his Tortoise incarnation. Also, the words vatarasana and 
ardhvamanthin of the Taitt. Aranyaka appear to be the 
hidden pivdt on which the gist of the riddle of the Paranic 
legend about the churning for nectar turns. That atory 
is variedly described in the epics and Purénas—in the 
Mahabharata I. adh. 17—19; in the Ramayana. sarga 45; 
in the Vishnu-porana I. adh. 9; in the Bhagavata-purine 
VII. adh. 5—9. 

The legeud in the Mahabhfrata is incorporated in the 
Suparnopikhyana, according to which a bet takes place 
between Kadri and Vinat&, the two wives of Kasyapa, as 
to the colour of Indru’s horse Ukkniseravas, Vinaté main- 
taining that it is pure white; to disprove her Kadré gets 
her children the snakes to enter the tail of the horse and 
make it appear blackish; thus defeating Vinatd by deceit 
Kadré makes her her slave, but says at last that she would 
release her from slavery if her son the powerful bird 
Suparna should bring nectar from Indra’s heaven in 
order that the snakes might drink it and become immortal ; 
Suparna brings it by conquering Indra bimeelf, gives it to 
Kadri, aad gets his mother Vinaté released; but by the 
time the snakes get ready to drivk it, Indra comes unawares 
and takes away the pot back to heaven. The Valakbilya 
Rishis play an important part in the story of Suparna which 
I have explained in the first volame. The legend about 
the churning for nectar is narrated in order to explain 
how, slong with nectar and other objects, the horse 
Ukksissravas also was obtained by churning the ocean, 
It is to this effect : 

‘The Devas assembled on the golden mountain Meru and performed 
austerity intent upon getting amrite (nectar). God Narkyans 
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told Brahmé that if the Devas and Asuras should join together and 
coburn the ocean by putting in it all kinds of oshadhis, medicinal 
plants, the nectar would be generated. There was mount Manudara 
with its peak going eleven thousand yojanas high into the sky 
and its roots going by an eqnal distance deep into the earth—a very 
lovely mountain containing all kinds of trecs and planta and all kinds 
of birds and beasts. This mountain was to be used as the chnrn ; bot 
the Devas were unable to pall it ont. Nardyans, together with 
Brahmé, got Ananta. the king of serpents, to pull it out and place it 
in the ocean, The Devas and Asuras begged the king of the waters 
(i.¢., the ocean) to suffer himself to be churned, and he consented on 
condition of getting s share in the drink. They then got Karma. 
raje, king Tortoise, to offer hie back as the seat for mount Mandara 
to stand upon in the water of the ocean, and the charning commenced 
by using serpent Vasuki as the churning rope coiling around the 
mountain, The Asuras {considering it below their dignity to hold 
vhe tail side) held the head side of Venki and the Devas the tail 
side. Ananta would now and then hold up Visoki’s head and 
taro it towards the side where Nariyana and the Devas were, and 
the carreot of wiud that iesued from the mouth of Vasuki (breath- 
ing hard under the process) was accompanied by smoke and flashes 
of fire and became rain clouds whose showors relieved the fatigne 
of the Devas. The churning killed many aquatic lives in the 
ocean, while the fire that cangbt the upper side of the mountain 
drove out many lions and other beasts from their thickets and 
destroyed them. Then Indra put out the fire by rain. All kinds 
of trees and plants were pot into the ocean and churned and their 
jnice made the Devas immortal; the churned water itself turned 
into milk and butter. But the real nectar did not cume up 
yet and the churners were quite exhausted. Megged by Brahma, 
Narayana infosed power into them and the churning went on with 
redoubled vigour. In course of time there sprang forth from the 
water, one after another, the moon Soma, Sri (goddess of wealth) 
clad in white, Surf (the goddess of spirituous liquor), the White 
Horse, and the gem called Kaustubhs, which, dazzling with light, 
went and adorned Nariyana’s chest. The Moon Soms, Sri, Suri 
and the Horse went in the peth of the sun (in the sky) to where 
the Devas were. And then Dhbanvantari rose up from the water 
besring a white vesuel containing the wished for uectar. Aleo an 
elephant baving four tasks came cp and was taken by Indra. Also 
by the effect of too much churning, the most deadly poison called 
kdlakdés came up, the very smell of which put ovorything into 
stupor, but at the word of Brahmé, Siva poured it into his mouth 
and made it to be absorbed in his neck. ‘Theuceforward he beoame 
Nilakantha, having blue-black neck. Seeing this wonder, the Asurus 
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became hopeless. In order to get the nectar and Sri (for them- 
selves), the Asuras showed great valour against the Devas. Then 
Nariyana appeared among them in the form of a moat beautiful 
female, bewitched by whom they deposited the vessel of nectar 
with her and fonght a terrible battle with each other. Narayana 
along with Nara brought sway the pot from the Asuras. Whilethe 
battle was raging, the Devas came up (in batches) and drank the 
nectar from the hands of Vishau (Narayana in the female form). 
Knowing this, one of the Asuras, namely Rha, came assuming the 
form of a Deva, but jast as the drink waa reaching his throat, the 
ann und moon (the celestial wituesses) cried ont that he was an 
Asura in disguise, when Vishnu out off his head by discharging the 
kakra weapon. The headless Rahn (the eclipse) grasps the eon 
and moon as bis perpetual enemies even now. Then giving up 
the female form, Nariyana along with Nara fought with the Asuras 
and killed = great namber of them, while the rest ran away and hid 
themselves, wome in the waters of the ocean, und othera in the 
bowele of the earth. Thus the Devas conquered the Asuras, and 
Indra kept the pot of nectar, appointing Kiritin (anothor name of 
Nora) ax ita guardian.* 

Such is the purport of the story in the Mahabharata. 
Jt designates the enemies of the Devas alias the Suras by 
the names of Asuras, Danavas, Danujas, Daiteyas, Ditijas, 
sometimes compounding these names as Asura-Danavas, 
Danava-Dasiteyas or Daitya-Danavas. The ocean churned 
is called Kulusa or Kalasodadhi, Samudra, SAgara, Aka- 
péra, Apdmuidhi, and its water is called lavandmbhas, 
walt water. Of these Kalasodadhi is a strange name which, 
it is explained, must bave arisen by likening the ocean to 
« kulava or pot in connection with the churning. 

‘The Ramayana as well as the Vishnu-purina and Bhiga- 
vata-porane say that the ocuau churned was Kshirassmudra, 
the ocean of milk. ‘The Ramdyana does not say anything 
about the Tortuise, as its version does not appear to be ex- 
haustive. It says to this effect :— 

Iu the olden time of Kritu-yuga the sons of Aditi and Diti, in 
order to [get aurita, nectar, and thereby] become immortal and 

* Tho MabAbhirata spoake of Nara and Niriyana inthe dual in many. 
places ua Risbis, ss enciont gode, Tho Pandava brother Arjuna also ip 
called Nera and Kiritin, but as un incarnation of the ancient Nara, The 
Vishnu aod Bhig. Purtinas do not sey anything sbout Nara in connection 
with the churning of the ovean. 
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free from illness, ased Mandara as the churn and Vasuki as the 
churning rope, and churned the ocean of milk. At the end of 
a thousand years there sprang forth from the water (1) Dhan- 
vantari with danda and kamandalu {the stick and pot of cole- 
bates, or ascetios], (2) sixty kogis (six hundred millions) of Apsaras 
nympha who, by resson of their a-pratigrahana or non-reception 
(as wives) by anybody, became common women,* (3) Varun. the 
daughter of Varona, whom the sons of Diti did not receive, but 
who was received by the sons of Aditi, hence the names of A-auray 
and Suras applied respectively to the sons of Diti and the xons of 
Aditi,t (4) the horse Ukkaizeravas, (5) the gem kaustubba. Similarly 
the nectar came up. On its account u battle ensued between the 
Suras and Asuras. Vishuu, assuming a most bewitching form (of w 
female), carried the nectar (for the Suras), und thoxe that went 
against him were felled down in the battle. 





The Vishnu-purdna commences its story by introducing 
the irate eccentric ascetic Rishi Durvasas, an amsa or incar- 
nation of god Sankara (Siva). Its purport is this :— 


This Rishi took a garland of Santaénaka flowers from the hands of 
a VidyAdhari nymph, wore it in the jaté or matted boir of hia head 
and, meeting Indra going on bis elephant, threw it up for Indre, 
who placed it on the head of the elephant, which took it in its pro 
boscis and throw it down. Seeing this the irate Hiehi said to Indra: 
* Inasmuch as through pride you have failed to place tho flower on 
your bead and sulate me, you will lose your Sri, wealth, und sutva, 
valour,’ Accordingly Indra lost them und consequently men becatne 
unrighteous, and Indra and the Devas were conquered by the Auuras. 
Thus conquered the Devaa weit to Brahmi, who took thom to 
Vishnn, and, av advised by the latter, the ocean of milk was churned 
by using Mandara as the churn und Vasuki as the rope. The 'for- 
toise that uupported Mandura was @ form of Vivhuu himself. ‘The 
objects that came up were (1) the cow Surabhi (Kamadbenu), 
(2) Varoni, (3) the tree called Parijite, (4) the Apsaras nympbu, 
(8) the moon, whom Siva took, (6) the poison, which the suakes took, 
(7) Dhanventari with the pot of nectar, and (8) the goddess Sri, 
who lodged herself in the chest of Vishnu. By drinking the 
nectar served by Vishun as the bewitching female, und worehipping 


©The so-called uon-resgption as wires seems to conceal a pun upon 
Apserasen aa either Apasiritds, those that were eent out, or Abhistrikds, 
those that go after lovers. 

This is simply x pan. When the usu-ras came to be road se e-unras, 
their enemies the Devas were designated enras, and aa virani, the spirituous 
Jiqour, is synovymous with urd, she in sasigned here to the Suras, 
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the goddess Sri, the Dovas were euabled to overcome the Asnrar 
and get back the kingdom of heaven with sll its former glory. 

Thus this Purina, contradicting the Mahabhirata about 
Siva’s drinking the poison, says that the snakes took it. 
The Bhagavata-purana which follows the Vishru-purdns in 
the main differs from it in this respect and says, like the 
Mahdbharata, that Siva drank the poison and became 
Nilakantha. But while the Mahabharata and the Rima. 
yana say that Virani went to the side of the Devas and 
was taken by them, the Bhigavata-purda says tbat she was 
tuken by the Asuras.* That Purana adds an incident not men- 
tioned in the other works. It saya that hearing that Vishnu 
had distributed the Soma, ie., nectar to the Devas, by 
assuming the beautiful female forin, Siva came there and 
said that he was very auxious to see that lovely form, that 
Visbna appeared in that female form, but that as soon as 
Siva saw her he was so much overpowered by love that he 
embraced her, and that his retas [miud’s retas] overflowed 
and became gold and silver, 

The main feature of the legend is the churning of the 
ocean for the nectar by treating Mount Mandara as the 
churn and the serpent Vasuki as the rope. The Mahfbha- 
rata in the Supsrxopikhyana uses the word Soma as the 
alias of nectar in many places, and we know from the 
Rig-veda that the sacred Soma is the drink of amrita, 
immortality. To the knower the real and therefore the 
amrita or immortal, and the tnost gladdening drink is his 
own true state as the all-loving Self. I take this legend of 
the epics and the Puranas to be a Vediutic parable, for 
the Upanishads teaching the Self as the highest aim of the 
Kuower are much older thau them and must have been 
well studied in their days, Let the sacrificers drink their 
Soma as tho symbol of immortality, but the drink of the 
knower is the Self. 

In order to brew that drink he must strive, toil and 
sweat liken giant. He must become Tapasvin or Mani, the 
enthusiastic thinker, and Yati or Sramana, the euthusiastic 


© Bhig-purdne VILL. 8 sloke 29. 
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toiler, striver. And he must work mightily with mountain 
and ocean, What are they ? 

T would take the mountain to signify mind and the ocean 
the realm of the heart, known in the Upanishade as the 
Akdsa or sky of the heart. We have seen in the essay on 
Ganga that the sky of the heart is the so-called ocean. 
The heart and mind are sometimes viewed as identical and 
sometimes as distinct but closely connected. * 

There may be 2 mountain called Mandara, so named from 
its loveliness. The name is derived from the root mand, 
which is allied to mad, to delight ; and Mandara or Mandfra 
is also the name of one of the five fabulous trees of Indra’s 
heaven. ‘he selection of this monntain Mandara for the 
churn may be due to the name being similar in sound 
to manths, churning stick. In the world of ethics mind 
is no small thing. It is a mountain to whose top it is 
not easy to ascend, and its jungle is the home of all kinds 
of wild beasts, the untamed desires. 

Why is a serpent selected for the rope instead of any 
giant creeper’ I think it is simply to illustrate the 
meaning of vAtarasaua, wind-rope, in a riddling mauner. 
Vitasana, wiud-eater, is one of the names of the serpent, 
and tbe hissing thing is as it were along rope-like wind 
bag. ‘othe Yuti his prénayima exercise isas it were the 
rope of breath, strength, in the coils of which he binds his 
mind : he performa his mano-nigraha. 

It is well to put the coil round the mind, but there are 
the Devas and Asuras, the good and bad inclinations re- 
spectively, who vie with each other in pulling the mind to 
their own side, and thus the mind-mountain whirls like a 
churn alternately this side and that side in the ocean of 
the heart. ‘he rope of strength and the laboor of yatitva 
or sramanatva are common to both the good and the bad, 
the good striving to do good, the bad striving to do bad. 

The juice extracted by the labour of the good is the joy 

“The Ait-up. says: hridayam nirabhidyata, bridayén manah (I. 4); 
kandrami mano bbitvd bridayam privisst (IT. 4); Yad eted bridayan 
manas kaitat (V.2)—Pids the Upanishad-vikye-kote of Col. G, A. Jacob. 
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of immortality, of eternal life, while the juice extracted by 
the labour of the bad is poison, death. Vishnu or Parnsha, 
the Lord of Sacrifice, is, according to the Purusha-sfikla, 
amritatvasya isinah, the Lord of immortality; and so he 
distributes the drink of the joy of immortality to the Devas. 
He is made to asanme the female form probably because 
the distribution or serving of food is the duty of the mis- 
tresa of the honse, When this drink of immortality is 
obtained hy churning the ocean of the heart well, the Devas 
are enabled to kill the Asuras. 

About Siva’s drinking the poison and thereby becoming 
Nilakantha, the Rudra-section of the Taitt. Semhita (LV. 5), 
in praising that god by various names, calls him tamra, red, 
aruna, tawny, babhru, reddish-brown, kapardin, wearing 
the hnir of the head wound in the form of a shell or having 

‘shaggy hair, harikesa, having tawny hair, sitikantha, 
nilagriva, having blue-black neck, and sahasriksha, 
having a thonsaud eyes. Rudra is identical with Agni 
whose very grand celestial form is the sun, to whom the 
above names would very well apply. ‘The san is sahasrdmeu, 
having a thousand rays. By fancying the rays to be av 
many eyes, he is sahasraksha, Niflagriva or Nilakantha 
in a name of the peacock, having blue neck and beautiful 
feathers, By calling Rudra Nilagriva the sun Rudra seems 
to be likened to the peacock, and this is supported by another 
name of Rudra, namely Mabanafa, the great dancer. 
The peacock dances, and is also called bhujangabhuk, 
the eater of serpents. ‘The Hig-veda I. 191 is about venom- 
ous reptiles, which come unseeu in the night and sting or 
bite men ; they are therefore called adrishta, unseen, lurk- 
ing in all kinds of grass; but their enemy, their antidote, 
is the sun, for the poet says to this effect : 

‘The visve-drishta or all-seen Sun rises from the bills in the east 
killing the unseen things and the Yatudhauis or evil spirits, burning 
them, eating them away (verses 8 and 9). I hang the poison (vishs) 
in the Sun; he will not die, nor shall we die (v.10). O reptile! 
This little bird Sakantika * hath swallowed all thy poison up; she 

© This little bird : aocording to Styans, the bird which we call the fran- 
coline partridge, said to be a ‘remover of poison *.”—~Grifith. 

28 
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will not die, nor shall we die (v. 11). The three-times seven bright 
sparke [the rays of the solar fire] have swallowed sp the poison’s 
strength; they will not die, nor shall we die (v. 12). I have secured 
the names of all the ninety sud nine rivers thet have power to 
ttay the venom’s course (v. 13). The three times seven peshens 
(maydryah), the seven maiden sisters, have carried away thy venom, 
like girls carrying water in their jars (v. 14).* 

The little bird may be either the sun or dawn. ‘The 
peahens, the rivera and the sisters may be the same dawn 
spoken of in the plural. The hymna seems to have been 
composed as a spell to be uttered for driving off 
the effects of poison which, produving unconsciousness 
and blindness of vision as it does, seems to be likened 
to the evil spirits of the blinding darkness of the night, 
aud it may be that the deities Suu and Dawn are men- 
tally seen in the antidotes administered, from a wish that 
they should prove as effective in removing the stupor of 
the patient as those lights in removing darkness. Thue 
there is in the Vedas the sun swallowing poison with- 
out any harm to himself; and if in the Purdnic litera- 
ture this feat is attributed to Rudra, he is a god who is 
known for his jalasha-bheshaja, effective medicine, and he 
is called Mrityuiijaya, the conqueror of death, This god 
who has developed himself in the post Vedic literature 
into a god known for his matted hair, skin-clothing, tapas 
and asceticism seems to have been identified by the 
Panr&nics with the Vaterasana Muni Kesin of the Rig- 
veda X. 136 who drinks the cup of visha, and therefore it 
would appear Rudra is made to swallow the poison spoken 
of in our legend. Nilagriva as a name of Rudra having 
existed even in the Vedic days, the Paur&nica had simply 
to utilize bim in this story and say that he became blue- 
necked because he swallowed the poison. 

Regarding Rudra’s being overpowered by love by seeing 
Vishnu’s Mohint or bewitching female form, it may be asked, 
Is this incident added in the Bhag.-purina in order to 
extol Vishnu at the expense of Rudra by showing that even 


© Verses 15 and 16 are sbont a thing called Kashumbhaka, the meaning 
of which is not clear. 
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he was not able to get over Vishnn’s may&? That may be 
the outward appearance of the riddle, bat the Purana could 
uot have forgotten the real nature of Rudra as the destroyer 
of Cupid. We have seen in the essay on Kuméra that 
Rudra’s marriage with Umi even after his destroying 
Cupid is his spiritoal marriage with Brahmavidy&. So here 
also, as Rudra is the great Vatarasana ascetic drdhvaretas 
or firdhvamanthin, the wonderful retas that flowa as gold 
ard silver can only be the most precious enlightened 
Self, the Retas of Mind, as explained in connection with 
Kumara. To the Knower there is not a greater Beanty 
than the Supreme Self in whose embrace be feels extreme 
spiritual joy.* 





Kamadhenu or Surabhi is that wonderful cow from 
whom the gods could milk the fulfilment of any desires 
they might cherish. Similarly the tree ParijAta, otherwise 
called Kalpavriksha, is the wonderful tree yielding to the 
gods all their wishes in the slape of fruits. The knowers 
ought to be satya-kaémas and satya-eankalpas, desiring only 
for that which ought to be desired. When the Self of univer- 
sal love is obtained, every desire is satisfied ; the Self isthe 
wonderful Cow and the Tree. These and the other objects 
may have been subsequent additions to the story whose origi- 
nal concept was probably confined to the obtaining of the 
nectar only. In several stories I have taken the Apsaras 
nymphs to be utilized as representating all the good qualities 
and therefore they are the common women loved by all the 
knowers, and as their name ia derived from water, they 
areaccommodated in this story by saying that they toosprang 
forth from the churned water. The Sri which Indra loses 
by his disregard of asceticism—represented by Durvisas 
—seems to be the wealth of apiritnality and not the worldly 
wealth. There is the Vedic saying that (the knowledge 
of) Rik, Séman and Yajush is the Immortal Sri, Wealth, of the 





© About this spiritael embraoe the Brib.-tr-up.IV. 8,2, 21 mays: ‘tad 
yaths priyayt striy§ eamperishvakto a bAhyam kifikana veda nfntaram 
evam eviyam puroshah Prijiena Atmani smmperishvakto na bibyam 
kifkane vods ninteram’. 
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good *; and eo the goddess Ari that springs forth may be 
taken to be Brahma-vidya who, in the Taitt. Upanishad, is 
called Bhargav! Varunt Vidya. In that Upanishad the 
teacher is Bhrigu, son of Varuna and so the Vidy& taught 
by him is called Bhérgavi Varont. Among other names 
our goddess Srt has the name of Bhargavi, aud as Varant 
can be taken in the sense of the daugbter of Varn- 
na, the king of ocean, Sri is made to spring from the 
ocean—the ocean of the heart. But this name Varuni 
must have been the nume also of the spirituous liquor 
suré whom lovers of drink no donbt regarded as their 
goddess, the daughter of the god of liquids, and so 
she too is included in order to make the Devas Suras 
by a pon, and not liking the Devas to be drinkers 
of surd, the Bhagavate-purdna takes care to say that the 
Asnras took her. One of the names of the elephant is 
varana, that which wards off or opposes, and vari, water, 
seems to be derived from the same root and to mean that 
which opposes or rushes; and so it may be as s pon that 
the elephaut, the sign of wealth and royalty, is made to 
spring from the water. When the royal elephant is thus 
evolved, the royal horse also follows suit, but Indra’s 
sovereignty symbolized by these must be taken in the 
sense of ethical and spiritual sovereignty. 

The springing of the moon also from the ocean is a myth 
which seems to have originated from his name abja, water- 
born, name which muat have arisen by likening him to 
sankha, couch. He is assigned to Siva because Siva is 
Kandrasekhara, having the moon in the hair of his head, 
name which 1 have explained elsewhere (Vide pp. 89-91 
ante}. I do not know what the gem kaustubha moans. 

Although it is the sky of the heart, likened to the ocean, 
that is really charned, still asthe outward garb of the riddle 
Tefers to the ocean, it is likely that some phenomena of 
ustore are utilized as metaphors. In India the wind has 
two prevailing, alternative directions, from south-west 


© ¢ Rikeh simdni Yajimshi, af hi ertr smrith sathos.’ 


THE TORTOISS. 229 


in the summer months, and from north-east in autumn 
and winter. The wind therefore is like a huge, hissing 
serpent that may be fancied to be drawn alternately by the 
two opposite powers of the periods of Day und Night, 
churning or agitating the seas, and the sky-ocean of the 
atmosphere, and producing the beneficent rain of bright 
summer, and the killing cold and frost of dark winter. Our 
ocean is of salt water, but the sky-ocean is of sweet water 
showering the sweet rains, and as aweet water is payas, 
meaning also milk, there is the riddle that the milky ocean 
was churned. This is all that can be said of the pheno- 
menal garb of the story. It is only the esoteric meaning 
of it that can explain its details and teach u useful, moral 
and religious lesson. 


THE MAN-LION, 


Imwediately after the story about the Boar incarnation 
of Vishnu, the Harivamss, adh. 281—238, narrates the 
story about Vishnu’s Mac-lion incarnation. Briefly it is to 
thia effect :-— 

Hiranyukasipu, the Adipurusha or First of the Daityas, performed 
® grest tapas, immersed in water for thousands of years. Pleased 
ith bis tapas and his aama, dams, and brabmakarya (equanimity, 
xelf-control, practise of sacred knowledge), the Brahma ap- 
peared before him with the Vasus, Rudras, Adityas, Marats, 
Yukehos, Rakshases, Kinnaras, sl] the directions, rivers, seas, utare, 
planets, Devas, Brahmarshis, Rajarshie, Siddhas, the Seven Hishix, 
and told him that he would grant him 

anything he might wish for. Hiranyskasipn eaid: ‘Let none of the 

Devas, Asuras, Yakehac, Uragas, Rakehosae, men, and evil spirita 

bo able to kill me with any kind of weapons, either wet or dry, either 
in day or night, either in heaven, or in the sky or in the earth, or in 
the nether world. But let me be killed by one who may be able to 
Kill me along with all my belongings (sabhrityabalavahanat) by o 
single stroke of his band. Let me become the sun, moon, Vaya 
(wind), Hutésans (the fire), water, the antarikiha (atmospheric 
Tegion), all the directions, all the stars, Kama, Krodha, Varuna, 
Visava (Indra), Yama, Dhanads, the god of wealth and of the 
Yokebes and Kimpurashas—all these I myéelf should be. Let all 
kinds of heavenly weapons attend upon me end be available to me.’ 
The god Brahma granted allthis. Bat as soon as Hiranyakasipu ob- 
tained this boon, he molested the Brahmans, defeated the Devas, took 
* possession of heaven and the three worlds, and made the Daityas 
fit to be worshipped in sacrifices in the place of the Devas. Solicited 
by the Devas, Vishna made up his mind to kill Hiranyakasipu, 
and, going to the side (the jungle) of the HimAl mountain, 
assamed the Nerasihms (man-lion) form, half of which was that of 
man and the other half of lion, a form as brilliant in aplendour 
as the sna and moon. In this form, and with no other associate than 
the syllable Om, he went to the eabha or bal! of Hiranyakesipv, a hall 
situated on N&kaprishths, the back of heaven, capable of travelling 
in the aky at will, surpessing the sun and moon in splendour, and 
one in which neither bunger nor thirst waa felt. {Here comes a 
long description of the hell, its contents, and the names of the 
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Daityaz that were seated in it, including Dasagrive and Vali.) 
Seeing him, all the Daityas exclaimed, ‘ What u form of splendour !” 
Prabridy, the zon of Hiranyakasipo, saw with divine eyes (divyena 
kakuhush&) that the Lion was Deva (God) bimself, and he addreased 
bia father thus: ‘This divine Man-lion form, which in avyaktapra- 
bbave (one whose origin is ® mystery), was never seen nor heard 
before. It looks as if it portenda destruction to the Daityas. In the 
sartra or body of this Man-lion are located all the seas, riverr, moun- 
taing, sun, moon, stars, planets, Agni, Dhanads, Varuna, Yama, Sakra 
(Indra), Marats, Devas, Gandharvas, &c., the god Brahma, the god 
Pusupati (Rudra) in his forehead, the earth, the sky, all the worlds, 
thinga movable and immovable, the progenitor Manu, the Fathers, all 
the creatures, yourself, myself,and all the Daityas. The whole nni- 
verse is seen in him aa in (a mirror like) the clear moon.’ Hearing thin 
Hiranyakasipu ordered the Daoavas to catch the Lion, or, if catching 
was not possible, to kill him, But the Lion roared and demolished 
the hall. Then Hiranyakesipu himself discharged all his weapons 
[w Jong liat of them comes here}, but they were notable to make any 
impression upon the Lion, Many Danavas were killed by him and 
their mfiy&s (magical powers) rendered ineffectual. Then Hiranyn- 
kasipu became very angry, with the result that the universe waa 
enveloped in darkness, and there occurred many evil portenta [a long 
Tiat of them comes hero). He questioned his priest Sukra about 
them. Sukrs said, ‘In the country in which such portents ooour, 
either the king woald be killed or his sway taken away.’ So saying, 
he prononnced his ‘Svasti‘ benediction and went home. Then 
Hiranyakesipn took his gada, club, and sallied forth in great 
anger like the Firat-born Boar (varibe iva piircajah),* shaking the 
earth, [Here comes a long description of the effects produced in all 
places by the shaking of theearth.] The terrified Devas implored the 
Lion to kill Hiranyakasipu, and accordingly in the fight that ensued, 
the Lion, whose associate was the syllable Om, dealt a blow by the 
nails of hia hand and killed Hiranyakasipn. The Devas and Brahmi 
praisad the Man-lion Vishnu. [Here comes along praiac extending 
‘ver many verses, nine of which have this chorus repeated nine 
times: tvam Ahur sgryam purusham puranam: ‘Thou, the wise say, 
art the Beat Ancient Parosha.’} 

Abont this Msn-lion incarnation of Vishnu, the Vahni- 
purina, quoted in the Vakaspatya under the word Hiranya- 
kasipu, says 

Daitys Hiranyakasipu performed a great tapas for a thousand 
years with head downward and without taking any food. Brahma 
was pleased with him and told him to ask foraboon. He ssid,‘ I want 


°F 2 allusion t0 the Boar form of Vishnu. 
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indestractibility by all with any kind of wespons either in day or in 
night. I should conquer all and have sarvadevatva, the quality of 
being all the gods, with the (eight) eisvaryas or lordly attainments 
called animé, &c.’ Brahma said,‘ Be it so,’ and gave him also a 
celestial (divya) sabba, hall. This ancient Hiranyakasipu is sung in 
[old] slokas, fome-proclaiming verses.* Whatever [direction] King 
Daitya Hiranyakesipu traversed, there all the Deratés and Rishis 
saluted him. Such was the greatness of Duitye Hirensakasipu 
formerly. He reigned for fourteen Menvantaras, becoming himeelf 
Agni, Moon (Soma), Viyn, Indra, Water (Varuna). To him Vishoo 
(in the form of) Narasihma, Man-lion, became Mrityu (Death). He 
was torn with the nails only (of Man-lion), for the nails are heard to 
be neither dry nor wet. 





Under the word Nrisihma, the Valaspatya quotes Agni- 
purdna, which says that assuming the form of Man-lion 
Vishnu entered the sabha of the lord of the Daityas. 

The Vishnu-purina, L, adh. 16-20, in speaking about 
Hiranyakesipu, gives a long description of his persecuting 
his own son Prahlada, because the latter proves himself to 
bea bhakta, devotee, of Vishnu, It is to the following 
effect :— 

Becoming elated by the boon obtained from Brahma, Hiranyakasipa 
conquered the three worlds (i.e., the whole universe) and performed 
Indratva, the function of Indra, becoming himeelf Savitd (sun), 
Vayu, Agni, Varuna, Soma, Dhanddhipa, Yama, and eating all the 
sacrificial oblations himself. Sung by the Gandharvas, be enjoyed 
all plensurea and was fond of drink. His son Prablida was a young 
boy studying under the family teachers. One day he questioned 
bis won as to what good lesson (subhavhita) he had learnt as being 
the very essence (sirabhiita) [of knowledge]. Prahlada said, * Hear, 
O father, composedly the easence (of knowledge} that is lodged in 
my ketas, soul or mind; Akyuta, the Indestructible (Vishnu), with. 
ont beginning, middle, or end, with neither increase nor decrer 
the Canee of all canees Whom I salute’. Hearing this vipsksha-atati 
or praise of the opposite side, Hiranyskesipu got angry and took the 
teachers to task. They denied having ever taught the boy what he 
ssid, and the boy, when asked,‘ Who taught thee thisP’ replied, 
‘The Teacher of the world is Vishnu stationed in the heart ; without 
Him, the Supreme Self, O father! who can teach whom?’ The 
father: ‘Fool! Who is Vishnu whom you mention aguin end again 
andaanted in the presence of me, the fsvarsor lord of the Universe? * 











# Bloke means not only verse, but also fame, repatation. 
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‘The sow: Viehon is He Whose great place or state (paramam- 
padam), not describable by word, ie contemplated by the Yogins, 
from Him the universs has sprung, He is (the Self of) the 
universe, the Great Lord {Paramesvars).’ The father: ‘While lam 
axisting, where is another having the epithet of Paramesrars ? 
Prating like this again and again, you are courting death’ The 
son: ‘Not only to me, O father, but to all people and to yourself is 
‘Visboo the Brahmabhilte, the Creator and Destroyer (dbaté and 
vidhAta), the Great Lord. Be kind. Why are you angry?’ 
The father: ‘Ab! What evil-doer has entered into this boy's 
heart that he prates like this?’ The son: ‘Vishnu has entered 
not only into my heart, but hss encompassed the universe and 
is everywhere yoking me and yon end all in our worka’ Prahlida 
did not give up Vishnn even after a farther tuition under the Daitya 
teachers. His father ordered his being killed, thinking that he 
waa inimical to svapaksha, his own side All kinds of weapons 
‘were used, serpents were made ¢o bite him, elephants were made to 
trample him under their feet, but by his praise of Vishna no berm 
came to him. He was then put in burning fire, but it became cool. 
Hia teachers rescued him from his father saying that they would 
try their teaching again upon him, bot instead of his being 
converted, he preached Vishnu to his comrades, the other Daitya 
boys of the achool. Seeing this, the teachers gave him up back to 
his father. The most deadly poison called hilihala was then ad- 
ministered to him, but he digested it. Krityd or sorcery was then 
tried, but, unable to do any harm to him, it reooiled upon the 
priests who were employed in it and killed them. He took pity upon 
them, prayed to Vishnu, got them resuscitated, and said to them shat 
he was friendly to all. Hearing vhisthey blessed him to prosper,and 
went away. The mya or magio of Asura Sambara and many other 
means of destruction wore availed of; but he praised Vishnu ina 
long stotrs, concluding thas: ‘Setutation again and again to Vishen, 
in Whom is al], from Whom has come ail, and Who is the support of 
all. By reason of His sarvogatvs or all-pervasion, Himself I have 
become, from Me has coma all, I am all,in Meisall. I myself 
am the Eternal, Inoorruptible Great Lord, Self-supported, Brahman, 
Great Purin (Purasba) in the beginning and end!’ Thos he con- 
templated Vishua by sbheda, non-separation, from himself, and 
getting Tanmoyatva, essimilation or oneness with Him, he re 
garded himeelt as Vishnu, being quite oblivious of himeelf and any 
other thing (than Vishnu). In this Yogaio state, he was able to 
pass through the tortures of persecution and come ont unhurt. 
Then he remembered himself to be Prahlada and agsin praised 
‘Vishnu, Who appeared before him snd told bim to ask for m boon. 
Ha maid: * May J have steadfast bhakti, loving-faith, in Theo always, 
0 
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and may my father be freed from the sin of persecuting Thy devotee.’ 
‘Vishna was pleased to comply with his wish, and also ssy that nir- 
‘vina would come to him in the end. Soeaying Vishnu became invisible, 
and Preblide returned home and prostrated at the feet of his father, 
who now lovingly embraced him and, smelling him on the head with 
tears in hia eyes, aid: ‘O son! live.’ PrablAde dutifally parved his 
father. On his father meeting uparati, death or quiescence, from 
Vishnu in the form of Man-lion, he became King of the Daityas.* 
He reigned justly and obtained nirvAna in the end. 

The Bhigavata-purins VII. adh. 2—10 gives an elaborate 
scoount of Prablfida’s persecution by his own father. It 
says nothing about Prahlida’s asking Vishnu to forgive 
his father, or about his reconciliation with him. On the 
contrary it says that the persecution of Viehnu’s devotee 
Prablida was the cause of his father’s death. After the 
details of the persecution, the story in the Bhig.-purina 
says to this effect :— 

In spite of the persecution Prabléde continues to avow his firm 
faith in Vishnu, and bis enraged father, with sword in hand, says, 
‘Where is the lord of the universe other than myself? If he is 
everywhere, why is he not seen in this pillar? I aball cut off thy 
head, let Vishnu protect thee. So saying, he gave a blow with the 
sword to the pillar of the hall. From that very pillar, in order to 
prove the devotes’s word about His omnipresence, Vishnu sprang 
forth in the form of Man-lion and killed Hiranyakasipu. 

Thus, according to this Parfna, the Mau-lion does not 
come from ontside and enter the hall, but springs forth 
from its pillar itself, For this idea, and alse. for another 
which is popularly current, viz., that the Daitya was killed 
on the lap of the Man-lion seated on the threshold of the 
hail at the time of the evening twilight, there seem to be 
other Paurénic stories mach more ancient than this Purana. 

This Puréna adds a circumstance to account for Prahlada’s 
knowledge of Vishnu even in extreme boyhood. Questioned 
by the other Daitya boys as to how he got hia knwledge 
without anybody teaching it, he says to this effect :— 

‘When my father was at his tapas (intent upon bis becoming all 

© The original is this: 
Pitary uparatim utte Narasihmasvaripind 
Vishsunt ao'pi Daitynim Maitreyibhtt patis tater. 
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the Devas, &c.), the Devas attacked the Daityas, and Indra forcibly 
carried sway my pregnant mother with mein the womb. On the way 
Bishi Narada bappened to meet Indra, reacued her from him, and 
protected her in his own hermitage, imparting to her the gist of 
dharma and knowledge. Being a female she was not able to retain 
the knowledge long, but I that was in the womb imbibed the know- 
ledge and have retained it firmly. 

In the Rémiyana, SandarokAnda, Sarga 20, verse 28, 
Ravane says to Raéme’s wife Sité, whom he has forcibly 
brought and confined in the Asoka forest in his island of 
Lanka, that Rima would never be able to rescue her from 
his hands, like Hiranyakasipu’s Kirti that fell into the 
hands of Indra.* The commentators Govindardja and 
Mahesatirtha say that Kirti signifies Hiranyakasipu’s wife, 
who according to the Bhigavata-purana was rescued from 
Indra’s hands, that bis wife is figuratively called his Kirti, 
Fame,t and that the simile used by Rivana is a vai- 
dharmya-drishéAnte, meaning that Sit4 should never hope to 
be rescued like Hiranyakasipu’s wife rescued from Indra. 
It is doubtfal if by Fame the Ramayana meant a wife in real 
corporeal form. Kvidently the Ramayana refera to an old 
legend about the personified Fame of Hiranyakesipu, by 
securing whom the god Indra also becomes famous. The 
Taitt.-brdhmana [., 5,9, calls Prahrada Kayddhava,} ex- 
plained by Siyana to mean the son of Hiranyakasipu’s wife 
Kayddhu. What Kayédhu means is not known, The 
Bhigavata-purina VI., 18, 12, says thet Jambha’s daughter 


Na bapi mama hastit tvdm préptam arbati Raghavah 
Hiranayakasipoh Ktrtim Indrabsstagathm ive, 

+ Bhirydherdnam ove Kirtihsranam iti bhévah." 

t This ia eaid in @ legend in praise of the rite called iabti to this effect: 
The Devas and Asuras prepared to fight with each other. Projapati 
concealed his first sou Indra, lest the powerful (ballydmeas) Asuras 
shonid kill him. (Similarly on the aide of the Asuras) Prahrida Kéyadhava 
concealed his aon Virokana, lest the Devas should kill him. Bot ss there 
cap be no aucoessfal war without a king, the Devas found out (the con- 
cosled) Indra by the (merit of the) iahéi rite. Farther on, in the con- 
oleding portion of I., 5, 10, the Taittbrihmana says enigmatically about 
Prabrida thos: ‘Prahrids Kayidheva placed his son (in the earth). That 
(part of the earth) became pradars, rent open.’ Therefore water should 
not be drank from a rent or crevice in the earth. 
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Kayfdbo became Hirenyakasipu’s wife and mother of 
four sons, namely Prahlide, Anubidda, Samhldda and 
Hidds, This it says after eaying that the wife of Urukrama 
Vamana (the wide-striding dwarf incarnation of Vishnu) 
was Kirti (Fame), whose son was Brthat-eloks (Great Praise), 
whose sons were Saubhaga (Happiness) and others. This. 
is preceded by similar personifications of qualities and of 
sacrificial objects, such as the sun’s becoming the inther of 
the Sdvitrt verse, of the three vyAhritis, of Agnihotra, of 
eacrifices, &o., and Bhaga’s marrying Siddbi (Religious 
Success) and becoming the father of Mahiman (Greatness) 
and Asth (Benediction). While the Vishnu and Bhagavate 
Purfnds read the name as Prahlada, the Hirivamea followa 
the Taitt.-brdhmana in reading it as Prabrada, and it seys 
that the brothers of Prabrida, the son of Hiranyakesipu, 
were Samhrida, Anuhrida, Hréda and Hrada, and that 
Prahrida had three sons, Virokana, Jambba and Kuija. 
This, so far as Jambha is concerned, is contradicted by the 
Bh&g.-paran& which, as stated above, makes Jambba the 
father of Hiranyakasipu’s wife. The Mahibbirate I. adh. 
65, slokas 17—21, in giving the genealogy of the Daityas, 
says thus: Hiranyakasipu was the only son* of Diti (one of 
Kasyapa’s wives); he bad five sons, Prahlade, Sawhlada, 
Anubléda, Sisi and Bashkala; Prahlfda had three sons, 
Virokana, Kumbha and Nikambha; Virokans’s only son 
*Tho Harivamss and Bhig.-purna, however, ssy that HiranyAksha, 
Killed by Vishan in hia Boer incarnation, was the brother of Hirunya- 
kasipa. The former, in the story about tho Boar, ssys that Hirenyikshs 
was the king of the Daityas with Hiranyakesipn as yuvardja (adh. 227, 
v.14). This implies the former to have been the elder brother. But in 
desling with the Vamans incarnation further on, the Harivame says 
that Hiranydkehs was the younger brother of king Hiranyakasipn, Tho 
idea of thee two having been brothers seems to bo s recent one, based on 
the coincidence of the two names being connected with the word hiraays, 
gold. Still more recent seems to be the idea found in the Bhig-purkna 
‘VII. 1, 36-40, that these brothers were formerly the door-keepers of 
Vishan's heaven, and that as they prevented the naked infaut-Riahis 
Banandans and others from entering it, not knowing that in their infant 
forma they were sages, they were cursed by them to be born aa Asuras in 
three births, fret as Hiranyakesipu and Hiresyikshs, theo as Ravens and 
Kumbbakarna, and then again as Simpéla and Dantevakirs, 
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was Bali, whose son was Asura Bans, the attendant: of 
Rodra. Thus the Mahabhirata also reads the Daitya 
king’s eon as Prabldda. There is Vedio precedence for this 
reading also, for in the Kaush.-br-ap. III. 1, Indra asys: In 
the highest sky (divi), surpassing many sandhis (limite ?), 
I have cut down the Prahladis or Prablédiyas, in the mid- 
Tegion (antariksha) the Paulomas, and in the earth the KAla- 
kAfijas. The R&mopikhy4na in the Aranyaparvan of the 
Mababbérata likens the fight between Vali and Sugriva to 
that between Indra and Prahlada, so that there seems to 
have been an old legend sbont the fight between Indra und 
Prahlada. In the Harivamss also, Prahrida is not the 
mild devotee that he is in the Vishnu and Bh&g.-purinas. 
Indeed, in the Deva-Danava battle that ensues again in 
connection with the Vamana incarnation of Vishnu, narrated 
immediately after the Man-lion incarnation, the Harivamea 
makes Prabrada fight on behalf of his grandgon Bali against 
the Devas. Read as Prahrada, the name means ‘one who 
roars or cries,’ a fit name to be applied to the head of the 
fearful Asuras, the powers of darkness. Read as Prablida, 
it means one who is refreshing, cool, delightful. In the 
Anuneisanaparvan of the Mahabharata, adh. 14, slokas 74— 
76, it ia said that Danava Hiranyakasipo obtained his 
greatness by pleasing Siva by his tapas, and that his son 
was Mandara, which name means ‘ one who exhilarates.’ 

It looks ag if Prabrida or Prahlada who fights with the 
sun Indra in the sky is a metamorphosis of the moon Soma, 
viewed asa terible Daitya by reason of bis being the lord 
of night; bat viewed in the friendly aspect he is the 
delightfal moon, the exhilarating, immortal Soma drink of 
the Devas. 

Prahréda’s son Virokana also is a name which can be 
applied to any shining object. According to the Vakaspatya, 
it has been applied to the sun, moon, and Agni. In the 
Khénd.-up. VIII. 8, 7 and 8, Indra on the side of the Devas 
and Virokana on the side of the Asuras goto Prajipati 
to know the Self. Being made to see their reflection in 
the water, Virokans mistakes the body itself that is reflected 
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for the Self and goes home, but Indra returns not satisfied 
with the reflection, and succeeds at last in knowing the 
bodiless, immortal Self. Thus the sun Indra is utilized to 
represent the successful knower, while the moon Virokata, 
utilized in the adverse aspect, is one who does not know. 

Virokana’s son Bali, meaning ‘the Powerful,’ seems to 
be another metamorphosis of the moon, who as the lord of 
the Soma juice represents power, strength. 

In the olden days legends after legends of the fight 
between the Devas and Asuras seem to have arisen and becn 
flowing as folklore, with divergent versions of them, aud 
when the time came for putting them in the epics and 
Puranas at different periods in some supposed chronological 
order, the names of the Asura actors in those legends seem 
to bave been worked into a sort of genealogy or kinship 
with much confusion in it, for no two accounts agree in 
respect of many of the names. 

Although there is much divergence in the legends about 
the Man-lion, still they all agree in the fact that Hiranya- 
kasipa became all the Devas, &o. himself by means of his 
tapas. The Brih.-Ar.-up. I. 4, 10—15 is about the contem- 
plation of the Self only as the true loka, world, and it quotes 
Rishi Vamadeva’s song, Rig-veda IV. 26, 1: ‘ Ihave become 
Mann, I have become Sirya (the sun), Iam the sage Kakshi- 
van, Iam the holy singer.’ * This is quoted also in Brahma- 
sitra I. 1, 31, Therefore when Hiranyakasipu becomes 
himself all the Devas and all creatures; when the knower 
says, ‘I am the universe, ‘I am Svarit or Self-king,’ 
the worldly people may look upon him as being very 
proud, as having killed all distinctions at the altar of Self ; 
but in the eye of the Séatra this riddle means that, far 





© The Brib.-dz-up., as interpretod by Ssukara and Riménuja, says that 
‘Vimadevs sang about himself saying, ‘I have been Manu, Birys,’ £o. 
Bat the Annkramani attributes the song either to Vamadeva or to Indra. 
In the next hymn, ée., IV. 27,1, which is quoted in Aittr-up. I¥, 5, 1, 
18—16, the Riahi says of bimself as having known everything even when 
he was in the womb. Curiously the BhAg.-purina makes Prablida to 
know Brahman even when he was in the womb, 
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from being selfish, such s man loves all creatures as him- 
self. The Sacrifice Porusha is the Self of the universe 
and is sarvadevamaya, all the gods put together, and my 
conjectare is that the paradoxical Daitya Hiranyakesipu is 
both the Sacrifice Purusha and a Great Sacrificer, and that 
Vishnu’s killing him means his obtaining Sacrifice. This 
conjecture is based on the following indications :—~ 

(1) The Taitt.-br. ITI. 9, praises in AnnvAka 19 the 
Asveamedha Sacrifice by twelve names, Vibhn, Prabha, 
Tejasvt, Brahmavarksst, &c., followed in the next Anuvika 
20 by a direction for immolating the horse: a blanket, 
called tarpya because it is besmeared with clarified butter, 
is spread on the ground; the blanket is then covered by a 
hide called krittyadbiv&ea ; on it is spread hiranyakasipu 
({nenter), » golden bed, with rukma, explained to be a 
golden plank; and on this bed the horse is immolated. 
This seems to be the meaning of the Anuaviks, if I have 
correctly understood Siyana’s commentary. If we take 
the horse to represent the Sacrifice Purnsba, the Victim, 
the namo Hiranyakasipu (used in the masculine), would 
mean ‘one who has golden bed,’ and would indicate the 
personified Asvamedha Sacrifice. 

(2) In the genealogy of Agni in the Angirasopakhyana 
in the Mahabharata Aranyaparvan, it is said (adh. 22), 
slokas 35-22) that Nied (Night), the third wife of Agni 
PrajApati Maou alias Bhinu gave birth to a Kanyé, girl, 
to Agnishoman (Agni and Soma), and to five fires, namely 
Vaisvanara, Visvapati, Sannibita, Rishi Kapila who is Agni 
the promalgator of Sinkhyayogs,* and Agranih, that the 
said Kany& is Agui Svishtakrit and is called Rohini, the 
daughter of Hiranyakasipn who became both wife and 
husband Prajapati. This is the sense of the slokas, if I 

© The original is this: 
Kopilam paramarshim ke yam prahnr yateyah sodd 
Agnih aa Kapilo nima Séakhyayogapravartakah, 
The commentator asys: ‘Séikhyom nirlsvarasdstram tadrhpo yogah 
tusye pravartakeh,’ This is the samo text that ie referred to in lines 


and Zon p. 114 ante. It is extremely doubtful whether the Bkakhya 
spoken of in this tert is the Nirtsvarashakhya. 





ao THY MAN-LION. 





have correctly understood them and the commentary. The 
commentator does not explain the word Hiranyakasipu; 
it is evident that it is used as an epithet of Mann Prajapati, 
otherwise thera would be the anomaly of the girl being the 
daughter of two persons, Manu and Hiranyakasipu. Aboat 
the same person being husband and wife, the com- 
meutator quotes the Brib.-dr.-op. I., 4, 8, according to 
which the Self as Parusha, in order to create the creatures, 
doubled himself as husband and wife, who, springing 
from him, regarded herself to be his daughter and yet 
he treated ber as his wife. This Robint takes us to the 
story in the Ait.-brihmana, according to which Praji- 
pati treata his own danghter Rohint as wife, and Rudra 
shoots him, Rudra of that story is the star Sirius, Prajé- 
pati is Orion, having the Belt in the middle fancied to be 
the arrow shot into him by Sirius, and Kohint is the star 
Aldebaran, vide Vol. I., p. 478, where is qnoted the Satap.- 
br. also, which clearly identifies Prajapati with Sacrifice. 

{3) If Hiranyakasipn is Sacrifice whose starry form is 
Orion, his sabh& travelling in the aky seema to be the 
quadrangle of Orion, here likened to a hall. The spirit of 
Sacrifice is in that hall. Although Vishnu himeelf is 
Soorifice, still in several stories, such as his killing Madhu 
and Kaitabha (pp. 187—140 ante) he is phenomenally 
represented in the sun because he is one of the Adityas. 
Therefore his killing Hiranyakasipu means phenomenally 
the same thing as the older Vedic ides of Indra’s being 
Makhaghna and Indra’s shooting the Boar of Sacrifice. In 
the bright half of the year, Vishna as the enn comes in 
conjunction with the Orion Hall, and as it seta in his light, 
it ia fancied he demolishes the Hali and kills Sacrifice 
Hiranyakasipu. 

(4 The Vedic story of Indra’s shooting the Boar of 
Sacrifice has (as shown in the essay on the Boar) the addi- 
tional feature of his asking the Asuras to grant him only 
se mach ground as a she-jackal can go in three steps, and 
then of his assuming the form of a she-jackal, measuring 
the whole earth by three steps, and thereby obtaining her 
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as hie widespread Altar, vide p. 192 ante, where an ex- 
planation of this is given. Similarly it is noteworthy 
here that the Harivamaa, while in one place it givea the 
story of the Man-lion killing Hiranyakasipn, says in another 
place (adb. 221, slokas 8—18) that Vishnu as Vamane 
begged for three steps of ground from the Daitya King 
Hiranyakasipu when the latter waa performing a» sacrifice, 
and measured the whole world by three steps, so that the 
Asuras losing all their ground had to go to the netherworld. 
This seems to mean that when the Asura or Great Sacri- 
ficor Hiranyakasipn, located in the Orion sacrificial ground, 
allows the sun Vishnu to stride through it, the powers of 
the darkness of winter are routed. Further on, in conneo- 
tion with the Vamana incarnation of Vishnu, the Harivamsa 
narrates the popular Puranic story, according to which it 
is Hiranyakasipu’s grandson Bali that gives three ateps 
of ground for Vishwu’s trivikrama feat. In another Kasay 
in which that story will be dealt with we will see how 
sublimely righteous Asura Bali is. 

(5) In the Bréhmanas Sacrifice Vishnu is noted for his 
Fame. By embracing him Indra also becomes Fame. * 
The Taitt.-br., III. 1,5, 7 says: Vishnur vai akémayata 
punyam slokam erinviya na m4 papi kirtir agakkhet: 
Vishnu desired, May I hear a holy verse; may no ill- 
reenown reach me,”+ From this is derived the Purdnic idea 
that Vishnu is Punyasloka, of holy fame (one whose fame 
is sung in holy verses). The Satap.-br. I. 2,5 (quoted in 
Muir, IV. p. 122) identifies Vishnu Vamana with Sacrifice, 
and so Vamana’s Panrinic wife Kirti seems to be the Fame 
of Sacrifice. If aa [ think Hiranyakasipo is Sacrifice, it is 
noteworthy that he too is praised in slokas, and that his 
Kirti is obtained by Indra, just as Saorifice-Vishno’s 
Fame is obtained by him. 

(6) The Soma is called Suta, pressed or extracted, and 
Suta means also the son. If Prahlada is the exhilarating 


© Vide Satap.-br., Taitt.-tr., and Pafkevimss-br,, quoted in Muir, IV. 
pp 184—19, 
+ Mair, IV. p. 199. 
2 


8 THE MAN-LION. 

Boma, he may well be fancied to be the son of Sacrifice— 
the juice of Sacrifice. To the san Vishnu the Orion-Sacri- 
fice is the paradoxical Danava by striking whom he obtains 
his snmmer glory phenomenally, but spiritual glory 
esoterically, as his scoompaniment the sacred Udgitha 
*Om!’, uttered as the gambhira nada or deep sound 
proceeding from the throat of the Lion, is the always 
repeated Self-Realization Word of the son Vishno himself 
as the ideal Knower. But to the moon Soma the sun is 
everything as he gets his light from him, and so Prahlada 
finds the whole aniverse in the sun-emblem of Vishnu when 
the latter enters the hall of his father—of Sacrifice. 

Thus, the esoteric vein of thought underlying the phenom- 
enal garb of the story would indicate Sacrifice-Vishnu 
Parnsha, the Self of the universe, to have as the Highest 
Parasha or Man realized himeelf by conquering Sacrifice- 
Hiranyakasipu. There are such Vedic expressions as the 
conquering of Heaven, meaning thereby the obtaining of 
Heaven; and if the hall is demolished and the body killed, 
it is because the Infinite Sacrifice, whom nothing can 
ciroumscribe or contain—He himself being All-Container— 
mnet as the Highest Knower kill the phantoms of body 
and house that are pnt on Him by the ignorant and selfish 
world. 

But has not the body-demolishing Man-lion himself a 
atrange body? No, it is not body. The Man-lion is a 
riddle meaning the eternal immortal bodiless spiritual state 
of the Knower mentioned in the Khand.-up. VIII. 12, 1—8 
as being Uttama Porusha free from the perishable body. 
Tt is this Upanishadic name, Uttama Parusha, that haa 
become Parushottema, one of the nnmesof Vishnu, Heia the 
Highest Parnsha or Man evidently because he is the Antar- 
y4nt in all puras, towns, i.c., creatures; and Puroshottama, 
when oxpreased by another word, is Nara-sibma, the Best 
Man, for lion, tiger, bull, &c., compounded with the word 
Rare, man, makes him nara-sroshtha, the best of men. But 
if for the sake of riddle the compound word Nara-sihma is 
taken literally, we will get the Man-lion, whose form is the 
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compound of manand lion. The Formless Antaryémt is to 
be mentally seen in all forms, discarding all idea of his 
having any form that can circumecribe him. He is 
Infinite and cannot be circumscribed. Therefore the riddle 
of the strange Man-lion form seems to be intended to set 
the Ved&ntin to think abont and discard the form, the 
husk, and get at the kernel, the Formless Infinite Best Man. 
If He was simply iu one body, He would have been limited 
and selfish like the man who mistakes his body itself to be 
all that he is. No, He as the Antaryamt in all has hia 
footing in all creatures, without being circumscribed by their 
bodies, but being above all their individual se)fishnoss, and 
loving all alike as himself. Being in all bodies in this 
manner, He is Nara-sihma. 

But the altered version, according to which Prahlada is 
persecuted and the Man-lion springs from the pillar at 
the sword-cut of Hiranyakasipu, seoms to view the latter 
as the soul jivitmav, who tov sbould regard himself as 
Yajiia, Sacrifice. The object of sacrifice is to offer the 
jivatman as the pasu, victim, for the paxu that is immolated 
represents the secrificer vicariously. Having all the senses 
which in the Upanishads sre culled Devas and Rishis, he 
too is sarvadevamays, consisting of all the Devas. The 
riddle of Prahifda’s persecution by his own father is in 
keeping with his being the sacrificial Soma. Some, who 
is the Life and Light of Sacrifice, is Suta, ‘he who is 
pressed’, and Suta means also Son. The jivétman in 
order to obtain immortality must become the father of thie 
gladdening Son Prahlada, and as that Son in the shape of 
the Soma plant is beaten, crushed, and pressed in order to 
become the sacred beverage, it is riddled thst he was per- 
secated, but being amrita, the drink of immortality, he 
does not die, but with his sound of dripping down through 
the strainer pavitra,* accompanied by the chant of the 
priests, let ue fancy the form of his name as Prahréda 
to have been utilized by the Panrénio poet in the sense of 

© The Vedio verse Rv. 1X. 06,6 ‘Brahmé Devindm padavth kavinim’, 
&o., about Soms says, ‘Somah pavitram atyeti rebhan’, 
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the orier, crying out under the persecution that the Belf 
of the universe, the Rest of the Knower, is Vishnu, the 
Antaryimf in the hearts of all. The pillar of the hall from 
which the Man-lion springs strikes me as ariddle. It must 
have a hidden mesning which I shall try to explain. It 
will be seen that Prahlide appeals to the Antary&mi, the 
Lord of the Heart. In the Upanishads the heart is called 
angushtha. Angu-shtha means the thumb, in the sense 
of its being the strongest of the fingers, in anga, hand, 
and the heart is called angushtha because it is said its 
sise is of the thamb. It is figurative names like this 
that are capable of giving rise to riddles, Anga means 
not only a limb, but the whole body, and the body 
is pura, town, house, or hall of the soul. Since the heart 
angashtha is situsted in the body anga, and is the very 
life and support of it, it was not too much for our 
riddling Paurfnic poets to have looked upon the heart 
angushtha as that which stands in the body-house as the 
very standing pillar supporting it. From the heart thus 
riddled into the pillar, the Lord of the Heart springs aa 
s00n as the sword-outis given. This seews to mean that the 
granthi, knot or tangle, of the heart, as harbouring doubt, 
should be cut with the sword of knowledge before the Lord . 
can be seen.* As soon as the tangle is cut the Lord 
reveals himself and puts an end to the samsiric body of the 
jivatman. Thus Hiranyakasipu is not a demon, bat a great 
sacrificer and kuower. 

The riddle 1s all right when the hidden Vedfntic mean- 
ing is known. But outwardly there is in the story the 
spectacle of a great devotee being the cause of the death 
of his own father, however crael the latter may have been 
tohim. The Vishnu-purfna seems to have been unwilling 
to exhibit this view of the story, and 50 it delincates 





“Vide the Mund-up. Il., 2,8, about breaking the bridayagranthi, 
According to the Bhag. Gité XV., 8, the weapon for ontting off the body- 
tree of samsira is asasga-rastre, snd the Purinic text quoted under it by 
the commentators says thst the body-tree should bo cut off with-the sword 
of knowledge. 
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Prahlada as all-forgiving and all-loving, and as having 
secured Vishnu’s pardon for his father. This done, it does 
with the Man-lion in a single verse, conveying the impres- 
sion that having lived long Hiranyakesipu obtained in the 
end uperati, the quiescence of nirvana or beatitude, from 
Narasihma. In thus changing the story, the Vishna- 
purina may have had in mind young Nakiketas of the 
Kathopanishad as a model for Prahlada. At the end 
of his father’s sacrifice, Nakiketas aaks his father as to 
whom he would give him, and the father eugrily says, 
‘TI give thee unto Mritya, Death.’ ‘Thue told, Nakiketas 
goes to Yama the god of death, and the first boon he begs 
of him is that his father shonld be pacified, kind, and free 
from anger towards him, and should receive him kindly on 
his retarn to him. He then learns the Hereafter and Brah- 
man from Yama himself. Similarly Prahlada, although per- 
seouted and delivered unto death by his father, obtains 
forgiveness for him, and is most affectionately received by 
him. The sacred Soma, faucied to be persecuted and killed 
in the pressing process, is at last the most gladdening 
Prablada, most affectionately received—i.e., most heartily 
sipped * us the immortal drink of joy. 


There is a Panranio legend saying that the Man-lion 
form of Vishnu was broken by Siva, who, in order to do so, 
aasumed the form of the eight-legged fabulous animal 
called Sarabha. The Vakaspatya, under the word Nara- 
Nardyanau, quotes the Kalika Purana to this effect :~— 

Then Bhagavan Bharga (Siva) (in the form of) Ssrabha, with bis 
damsbtra, tusks, divided the powerful Man-lion into two parts in the 
middle. When the Man-lion was thus divided into two, the man 
part of him became the great Rishi Nara of divine form, while the 
lion part of him became Narayana, who is Jaudrdane (Vishan) him- 
self in the form of Mani (Rishi) of great tejas, eplendour. Both 
these, Nara and Nardyana, of great wisdom, are the Oause of Creation, 
and their prabhiva, majesty or greatness, in Sastra, Veda, and tapes 


*In By. L, 178, 6, the Soma is spoken of as brite pttam, “imbibed 
within the spirit,” i.c., beartily drunk. 
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(in knowledge and austerity) cannct be beaten—surpessed—(by 
anybody). 

The reason why Siva thus pats an end to the Men-lion 
may no doubt be found stated in the legend’s earlier 
part not quoted in the Vakaspatya. The ides prevailing 
among the devotees of Siva is that he had to do as 
he did, because the fire of the Man-lion’s anger became 
unbearable to the world. The Vishnn and Bhigavata 
Puranas say that the fire of the Man-lion cooled down 
when Prahlada praised bim. This idea of the tdpa or 
burning heat of the fearful Mun-lion seems to have given 
rise to his name Jvalé-nrisihma or Ugranrisihma. It ia in 
his milder aspect as Lakshmi-orisihms, with his spouse 
Lakshmi by his side, or as Yogi-nrisihma, seated in the 
posture of Yogaic contemplation, that the Man-lion is 
geverally worshipped. In the Vedic legend Rudra is the 
hunter Mrigavyfidha hanting and shooting the stag form of 
Sacrifice-Prajipati, and he is Makhaghns, the killer of 
Sacrifice. As Vishnu is well known as Yajfia-Purushs, 
Sacrifice-Man, so when he was metamorphosed as the Man- 
lion, and when his fame ss the Man-lion had become well 
established, the devotees of Siva appear to have considered 
that their Lord Mrigavyfdha would be gloriously true to 
that name if be should break the famous compound beast 
Nara-mrigendra,* known for his tapa, into the two famous 
tapasvins, Rishi Nara and Risbi Narayana. The word-play 
at the root of this riddle must have been this: Nara-sihma, 
Nara-mrigendra, Nara-bari are all synonymons, as Hari 
means, among other things, the lion as well as Vishnu aliae 
Narfyana, and so the word-play is that Nara-hari broken 
into two by Mrigavyfédha became Nara and Nérdyana. 
These names existed in Sanskrit literature considerably 
older than the legend of the Kaliké-purdna in question ; 
only by word-play a new mode of the origin of these two 
ancient tapasvins was conceived and propounded. 


© In the clsssical Sanskrit, the lion ia called mrigendra, the lard of wild 
‘beasta. 


THE MAN-LION. 247 


Tn the older legenda of the Msh&bhfrata quoted in the 
V&kaspatya onder the words Nara and Nara-Nardyanan, the 
origin of these Rishis is given in another manner. The 
SAntiparvan adh, 386, in the NarAyantya-upakhydna, says 
that the Supreme Self Vishnu Narayana was bora fourfold 
as the sons of Dharma, viz., Nara and Nariyans, and 
Hari and Krishna, and that of these Nara and Nardyana 
performed tapas sitting on a golden cart in the Badarikés- 
rama forest (in the Himalayas). The Udyogaparvan, adh. 48, 
says about Nara and Narayana (who are in many places 
mentioned as Nara-Narfiyan in the dual like Asvinau) that 
they are ancient gods manifested as two great Rishis noted 
for their tapas, and also for their valour in battles against 
the Asuras, and that they are really one sattvam, substance, 
made twofold.* It need not be said that here and many 
other places the Mahfbharata identifies Nérayana with 
Vishnu ; their identity is an undisputed fact. But the 
question is, what is the cause of this name, Narayana, of 
Vishnu being selected of all his numerous names to assume 
the character of a Rishi, and of the idea of Nara and 
Narayana being really one substance ? 

I think the cause is to be traced to the manner in which 
the Puorusha-stkta of the Rig-veda was viewed. That 
hymn is about Parusha alias Yajiia that was sacrificed in 
the beginning according to the ancient dharma or sacred 
law referred to in one of its verses :—~ 

Yajfiona Yajfiam ayajanta Devah 
‘Tani dharmAni prathamiény Asan. 

The Riahi or Seer of the hymn is put down as Nardyana. 
It appears to me that this name NA&rAyana must have arisen 
as 8 designation of the hymn, mesning ‘that which is about 
Nara,’ which word Nara is the alias of Parusha, and that in 
the subsequent time Nardyana was utilized as the name of 
the Rishi of the hymn, meaning ‘the Son of Nara,’ sesing 
this Son in the sacrificed Porusha, for, according to the 
hymn, from Purushe Virdt is born and from her Parusha is 
born who by being sacrificed becomes the whole universe. 


8 Nérhyano Naras kaive aattvac ekam dvidhh kritem.” 
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The echoliasta take VirAt to bea male, but the Satapatha 
Brahmana, in speaking of this Virit, takes Virdt to bea 
female. The ides of the hymn seems to be that Purusha as 
the would-be Father evolved his wife Virat from within 
himself, and that Purnsha that is born from her is his own 
manifestation as Son. This may be compared with the 
iden expressed in the Brihadaranyaka I. 4, 8, that the 
Creator doubled himself as husband and wife. After 
referring to certain views ubout Virit, Mr. Griffith refers to 
this alternative view: “Or Virdt may ‘be the female 
counterpart of Purusha as Aditi of Daksha in X. 72, 4, 5.’” 
This seems to me to be the correct view of Virit. This 
first or father Parusha seems to represent Prajipati ae 
Mind with Virat as Vak sprang from himself, and through 
her he ia born, ¢.e., manifested as the Son Purusha whose 
sacrificed aspect is what has come to be called the Anta- 
ryfmi of the universe. Although the two Porushas are 
identical, the one being the manifestation of the other, still 
as the manifested and sacrificed Purusha is figured as ‘the 
Son born in the bexinning’ (‘ Purnsham jitam agratah ”), 
he is Nérayana, Son of Nara alias Purasha. The Satapatha 
Brahmans, in speaking about the Purnshs sacrifice of the 
Purnsha-sfikta, says that Porusha Narayana, wishing to 
surpass all beings and become himself all this, saw that 
sacrifice, and that by performing it he surpassed (atyati- 
sbthat) all beings, and became all this. It appears to me 
that the Brihmana haa used the word Nérfyana as the 
patronymic of Purusha, and that this Purusha Nardyana 
who surpassed all is identical with the Deity Purusha, who 
ig stated in the Parusha-sikta to have surpassed the 
ten directions (?).* The only difference is that whereas, 
according to the Purusha-sikta, the Devas sacrifice the 
Born Purusha, here he hiwself is stated to have performed 
the Purusha sacrifice, seeing it himself (in bis capacity aa 
the Rishi or Seer of the bymn). This, compared with the 
sacrifice performed by Vievakarman V&kaspati, the Lord of 

© Atyatishthat deshagnlam.” Daskaguism is variously interpreted. Can 
it mean the ten dizentions pointed et by the foger ? 
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Vik, in which he sacrifices himself as the victim, means 
Porusha Narfyane’s self-sacrifice. And in the cases of 
several hymns the Deities praised in them are themselves 
put down as the Rishia or Seers of them. 

Thus, there is the fact that the great Poroshe of the 
Purosha-sikta was looked upon as Rishi, and that he is both 
Porusha (alias Nara) and Narayana. Therefore, as Vishnu 
is identical with Yajfia Purnsha, the Mahabharata says that 
he is the single sattvam made into two as Nara and Nariyana. 
These are the two ancient gods and ancient Rishis salnted 
along with Sarasvati, the goddess VAk, in the benedictory 
verse at the beginning of each of the Parvans of the Mahi- 
bhirata.* As Rishi-ship came to be associated with great 
contemplation and tapas, and as the Himalaya region was the 
most favoured of the abodes of the Tapasvins, that region, 
known as Badarikisrama, was sanctified by spiritually plac- 
ing the two ancient Rishis Nara and Narayana there. The 
idea of their father being Dharma may have arisen from the 
ancient dharma according to which Yajfia alias Purnsha was 
sacrificed for his becoming the Self of all beings. If the 
Supreme Deity is wished to be conceived as Son, he is the 
Son of Dharma or Pita, Sacred Law or Order, the basia of 
everything that is holy and righteons, Into these two 
ancient Rishis and Tapasvins Siva divides the Man-lion 
Nara-hari. 

Now about Sarabha, the fabulous Sarabha has to be dia- 
tinguished from real animals of that name. The Tritt.- 
‘sam. IV. 2, 10 mentions the dranya or wild sarabha along 
with mayfira, peacock, gaura, wild buffalo, gavaya, » kind 
of wild ox, and ushtra, camel. According to Dr, Mao- 
donell’s dictionary, earabha in the Vedas is a kind of deer, 
while in Mythology it ia a fabulons eight-legged animal. 
The VAkaspatya puta down sarabha as @ kind of deer, a 
young elephant, a kind of monkey and a camel, and quotes 
a text to show that the fabulous sarabha is ashfapad, having 
eight legs, four of which are upward, and firdhvanayans, 








© Th ia 
aia ios eee 
Devim Sarasvattm vyiptas tato jayam ndireyet.’ 
a 


having upward eyes. We find in the MahAbharate mention 
of the fabulous sarabha with upward eyes and eight legs, 
capable of killing even the clephant-killing lion.* The 
idea of this fabulous animal must have arisen aa a 
viddle, There ia the spider Grnandbhi, called also ashta- 
pid, having eight legs, and jalakita, the insect of the net 
or web. This insect that sends forth and withdraws its 
threads has the distinction of being used as a simile to the 
Supreme Deity who seuds forth the universe (at the time 
of creation) and withdraws it into himself (at the time of 
destruction) —Mund.-up I. 1, 8. But I cannot conceive by 
what verbal jugglery with synonyms or otherwise the 
spider can be metamorphosed into the lion-killing sarabha. 
Dealing with the word eara-bha itself, one can see the lion- 
killer in it, by taking the arrow, or the hunter discharging 
it, to mean riddlingly ‘the arrow-beast’ or ‘the slayer- 
beast,’ + aa cara, arrow, means the slayer. The arrow of 
the hunter kills all the wild animals, including their lord 
mrigendra, the lion. In the Vedas the god Rudra is the 
famous archer, aud as already stated, he is the hunter 
Mrigavyadhs shooting the stag of sacrifice, The name 
tariga, though applied more often to the deer kind, isa 
general name spplicable to all wild animals including the 
elephant and the lion.t So, it seems to have been thought 
that Mrigavyaédha Rudra might deserve that name better 
by killing @ greater mriga thaa the stag, for there ia a 
Paranic legend about his having killed an Asura who had 
the form of an elephant. After elephant-killing, the next 
higher phase made to be assumed by our Mrigavyadha 
ig the tion-killing Sarabba, having eight legs. In the 








© Vide the atory of the Santiparvan explained in Vol. 1, p. 327. Vide 
piso the dislogue between Bandi and Ashfdvakra in the Aranyapervan 
adh, 184, sloka 15, in which it is anid: “ tath@ ‘sh/aphdah surabbah sihma- 


+ The affix bhe bas entered into the composition of msny snimal-names. 
It {a not known why certuin real animals were calied sarabha. Sara meaus 
reed, srrow, cream of slightly cardied milk, water. 

tn the Aitbr. viii. 28, che elephant is called the mrige having white 
tasks. The name mrigondra, lord of beasts, gives to the lion shows that 
it ia s mriga at the head of al] mrigas. 
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Bréhmanas Rudra is celebrated for his eight names and 
eight forms, and one of those names is Sarvs. It is, according 
to Dr. Macdonell’s dictionary, a derivative of sara, s Vedic 
synonym of sara, arrow, and it means the god ‘slaying 
with arrows.’ The V&kaspatya derives it from sary, to 
bart or slay. In eitber case Sarva means the slayer. 
Sarva, pronounced as Sarba or Saraba by the natives of 
Northern India, may have induced a riddling Pundit there 
to mix that word with Sarabha and metamorphose Rudra 
into a strange slaying beast Sarabha of eight legs, convert- 
ing, likewise, his eight nimans=padas, names= words 
into eight pads, feet. Or his eight forms consisting of sun, 
moon, fire, water, air, lightning, rain, and the vegetable 
kingdom, into all of which he, as the invisible Kumira, 
Son, has entered, may have been looked upon as his padas, 
stations, footings, allegorically feet, legs. Thus evolved, 
and excelling all the quadruped mrigas by his eight legs, 
this fearfol slaying sarabha—evoterically Rudra Serva 
alias Mrigavyidha—seems to have been let loose into the 
jungle of myths ezofer‘eally as a beast surpassing all the 
mrigas and capable of killing even their lord, the lion. It 
may be that originally this fabulous sarabba wes simply 
known as the lion-killer, and that the idea of Rudra as 
Sarabha killiug the Man-lion Vishnu arose long afterwards 
when the Man-lion story had become popular. 

Although the Sarabha story may be the work of the 
devotees of Siva, still from the high compliment it pays to 
Nara and Narayana it doos not appear to be the work of that 
kind of Saivism which breaches a spirit of antagonism 
against Vishnu. From a Sanskrit work printed in Telagu 
character, styled the ‘ Paramavuidikasiddhanta-tattveratnd- 
kam,’ by a Srivaishnava author, Rimanuj&harya,* son of 
Sribhdshyam Jaganvethikirya, it would appear that a 
verse in the Taitt.-dr., LIT. 15, 1, was made s tug-of-war 
between Saivas and Vaishvavas some centuries: ago in 
Southern India, The verse says: 

Barim harantam snayanti Devas 
‘Vievasyesinam vrishabham matindm, 
A reoont suthor, not te be confounded with Sri Riménuje, 
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The two parties appear to have put each ita own constrze- 
tion upon this, one ssying that it refers to Rudra feins’s 
killing the Man-lion, and the other trying to turn the table 
against the opposite side. The two constructions aa given 
in the work above referred to are : 

Saiva.—‘ The Devas follow the most wise Lord of the universe, 
who is killing the Lion (the Man-lion Vishnu). 

Vaishnava. The Devas follow the Lien, (the Man-lion Viahsu) 
who iv most wise and who is killing Visveaya Isina (Rudra). 

The author then quotes three verses said to be in the 
Parana called Vishnu-dharmottara avd algo in the Agni- 
purfina, which, he says, are in elucidation of the above 
quoted Vedic verse, and which say to the effect that seeing 
the Man-lion Vishnu, Raudra Sarabha (i.c., the form of 
Radra as Sarabha) came roaring terribly, but that the 
Man-lion killed him, and was praised by the Devas. He 
quotes a verse to the same effect, said to be in the Garuda- 
purdna,* and alzo a long verse, said to be in the Nirasihma- 
purdus, which changes the Man-lion ito a figure called 
Ganda-bherunds-sihma, with eight faces—of lion, tiger, 
boar, bear, monkey, horse, eagle, and anvther—and with 
thirty-two hands holding all kinds of weapons, and putting 
down the pride of Sarabha.+ 

The Vedic verse does not admit of either of the construc- 
tions. In its time neither the Man-lion story nor the 
Sarabha story had arisen. It simply praises the Wise Lord 
of all as the mighty Lion that kills (the enemy). It may 
be compared with similar praises of Vishnu and Rudra in 
the Big-veds. Vishnu in his might is like the fearful prowl- 
ing wild beast, located in the mountain (Rv. I. 154, 2); 

* Mrigo na bhimak kukaro girishthih. 
Rudra also is likened to bhima mriga in Rv. II. 38, 11: 
Stubi sratam gartesadam yovanam 
Mrigam ns bhimam upsbetnum ugram. 
“ Praise him the chariot-borne, the young, the famous, fierve, 
alsying like a dread beast of the forest "—Grifith. 


©« Hantum abbyégatam Reudtam Serabham Narakeaart 
Nekhsir vidireytmdes Hirenyakesipum yathi.” 
t"Vaende...... Bersbhamsdsharam Gandabhsrundasibmam.” 
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In the Rég-veda Vishnu is colebrated for his three 
strides by which he measures the whole universe.* Hoe 
is Urugdya or Urukrama, Wide-Strider. In explaining the 
phrase ‘ tredha nidadhe padam’: ‘ (Vishnu) placed his step 
threefold or in three places’ (Rv. I. 22, 17), Yaska, who 
himself is an ancient authority whose period is about 500 
B. C., quotes two older authorities, Sikapini and Aurna- 
vabha thus: 

‘Yad idam kifike tad vikramate Vishnuh, tredh& nidadho padam, 
“tredbibhavaya prithivyam antarikxhe divi” iti Sikepinih, “ sama- 
rohanc vishwupade gayssirasi” ity Aurnavibhah. 

“ Vishau strides over this, whatever exists. He plants his step in 
a three-fold manner,—i.¢,, ‘for # threefold exiatence, on earth, inthe 
atmosphere, and in the sky,’ according to Sikspini; or, ‘on the hill 
where he rises, on the meridian, and on the hill where he sets,’ ao- 
cording to Aurnavabba.”—Muir. 

Thus uccording to Aurnavabba Vishnu is the sun god, 
and his third step is placed at the point of sunset, called 
Gayasiras, ‘the head or peak of Gaya,’ taken by Durgé- 
karya (quoted by Dr. Muir) to be ‘the hill of setting.’ 
The point of sunset is called asta which isa Vedic word 
meaning honse, and gays is another Vedic word meaning 
house. The west into which the sun disappears at the 
close of his daily walk seems to have been viewed as a part 
of his house, that house extending from there in unseen 
regions round to the point of sunrise. Be this as it may. 
Instead of all the three points of the sun’s rising, meridian, 
and setting being called Vishwupadas, Aurnav&bha calls 
only the meridian Vishnupada, Vishnu’s station. By 
Vishnw’s pada he probably means Vishna’s parama pada, 
highest station, spoken of in the same bymn (I, 22, 20 and 
21). Lfwe follow Sakapini in taking Vishna to be not 

© AN tha Vedio texts about Vishwn are collected and translated by 
Dr. Muir in Vol. IV of his works. 
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merely the sun, but an all-pervading invisible Deity with 
the three stations of (1) Earth, (2) Antariksha or the 
cloud region, and (8) Sky, fancied to be the three steps 
of his three wide strides, his third step would be the 
far off dome of the sky on high, called Vishnu’s highest 
station or highest step* in order to distinguish it from his 
first and second stations of Earth and Antariksha. 

These three stations are the regions presided over by 
the triad of the Vedic Deities. About this distribution of 
all the Vedic Deities over the three stations Prof. Mux 
Miiller says :-—~ 

“ Apart from the philosopbical doctrine that all the godu are only 
manifestations of the supreme Self, the Atman, Yaska quotes the 
Nairoktas in support of a triad of gods, (J) those of the earth, 
(2) those of the air, and (3) those of the sky. Agui (fire), os Yéska 
says, bas bie place on earth, Vasu (wind) or Indra in the air, and 
Sirya (Sun) in the eky. This triad of deities ia not Yauka'a inven- 
tion, Is is clarly indicated in the Brahmanus”—(Science of Mytho- 
logy, p. 475). 

In support of this Prof. Max Miller quotes the Aitareya- 
Brahmana and the Khandogys-Upanishad (LV. 17, 1), und 
says — 

“ Even in the hymns this threefold division of earth, air, and sky, 
or, a8 sometimes translated, earth, uky, und heaven, is well estab- 
lished. Thos we read in Rv. X. 65,9, of terrestrial gods, parthiva, 
of celeatial, divya, and of those who dwell in the watere (clouds), 
ye peu.” 

This threefold division is not to be taken too rigidly 
(Ibid., p. 479). There are deities such as Agni and Indra 
(the Ruiner), who, though located in the fire on earth and 
in the atmosphere where the heat of the sun generates 
rain, are identified in several parts of the Rig-veda with 
the san, nay with the Creator of the universe including 
the sun, and are praised as each being all the gods. 

Prof. Max Miiller’s conolusion is ; 

“All Vedio gods, nay all Aryan godt, wore in the Loginning 
physical, I say in the beginning, for there came, no doubt, « time 
when the concept of deity being once formed and having become 

© In classical Benskrit, the whole aky viyst and not simply the mori- 
dian is called Vishnapeds. 
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familiar, invisible and purely abstract objects were also raised to a 
divine status”—(Zbid., p. 817), 

Whether all the Vedic deities were in the beginning 
physical without any exception is a question about which 
opinion seema to be divided among other European Vedic 
scholars. He himself defines these deities thus :— 

“Tt is true that the conception of allthe ancient Aryan gods was 
euggested by what we call real objects, by the great phenomena of 
nature, but they were fashioned as divine personalities by the mind 
of man (nimaripa). Even such names as Agni, fire, Sirya or 
Héliow, aun, Ushas or Eos, dawn, though representing the activities 
of real, of palpable or visible things, were never meant rimply for 
the material fire, for the fiery globe, or for the rosy light of the 
morning, that appeared and vanished every day. As soon ax they 
were uved mythologically, they stood for ideas framed by men who 
not only saw and stared, but who thought and adored. Agni war 
not confined to the hearth, but wherever there was light or warmth, 
whether on earth or in heaven, there was Agni. He was there from 
the beginning, and he was in these many places, not, as ix generally 
supposed, as the result of a philosophical syncretism, but in conse- 
quence of hix unbroken manifestation under various forms, Nor 
was even Sdrys, the sun, confined to the aky. As Savitri he was 
supposed to pervade all living things, as Vistma he stepped acroaa 
the air, us Mitra he was the delight of the whole world "—(Ibid., 
117, 118). 

Again :— 

“These Devas are nof the sky, the ann, and tho moon, they are the 
agents or the kouls of these celestial bodies "-—(Zbid., 209). 

When the Rig-veda itself says that it is only one God 
that is variously (bahadh&) called Indra, Mitra, Varuna, 
Agni, Suparna or Garutmiv, Yama, Matarieva (I, 164, 46), 
we have in it the source of the philosophical doctrine that 
all the gods are only manifestations of the one aupreme Self 
or Soul. If thus the gods seen in the universa by the Rishis 
of the Rig-veda are uot the terrestrial and celestial bodies 
themselves, but the invisible souls of them, aud if all these 
god-souls ure the variously called One Soul of the uni- 
verse, the same idea is little amplified when the Autar- 
yémi-Brdhmana (Brih.-dr-up. III. 7, 3—28) says to the 
effect that He who—spesking with reference to the gods 
(adhidaivatam)—is within Earth, Water, Fire, Antarikeba, 
Air, Sky or Heaven, Sun, all the Directions, Moon and 











286 VosiaNa TRIVIKBAMA. 


Stare, Akasa (ether), Darkness, Light; that He who— 
speaking with reference to beings (adhibbiitam)—is within 
all beings, within (their) breath, senses, mind, vijiidna *; 
that He who ia within all these, whom al! these do not 
know, to whom all these are bodies (sartra), who rules or 
controls within (them), He is, O enquirer, thy immortal 
Self, the Antaryamf or Ruler within. 

Dividing the universe roughly into the three regions of 
Earth, Air and Sky, the god Vishnu, described as strid- 
ing through all these three regions, can only be the invisi- 
ble One Soul of the universe that has entered into all 
things, and according to native grammarians Vishna ia 
a name derived from vish, to enter into or pervade 
(vyépane). This god, as we have seen in many stories, 
is so positively identified with Yajfia, the Deity of Sacrifice, 
in the Taitt-Samhité and the Brihmanas and in the 
subsequent literature of the epics and Purinas that it is 
most likely that this wide-spread idea has come down from 
the time of the Rig-veda itself—that in the Rig-veda also 
Vishnu means the Deity of Sacrifice. Dr. Haug has 
comprehended the Deity Yajiia to be an invisible god 
extending, when unrolled, from the Ahavantya fire of the 
sacrificial ground on the earth to heaven, “ forming thus a 
bridge or ladder, by means of which the sacrificer can 
communicate with the world of gods and spirits, and even 
aecend when alive to their abodes. ‘The term for begin- 
ning the sacrificial operations is ‘to spread the sacrifice.’ "+ 
The Deity Yajfia is extended everywhere with his threads 
(Yo Yajiio vievatah tantubhis tatah—Rv. X. 130, 1). The 
secret of sacrifice seems to be that, as the victiin represents 
the sacrificer vicariously, the sacrificer, by performing the 
sacrifice, spreads the Deity Yajfia everywhere, that ia, 
realizes Him to be all-pervading on the wide Earth, in the 
Air, and in the wide Sky, offers himself unto Him, and 





” @Vijadna, knowlenge, but dtman, the individual son), scoording to the 
Midhyandina pltha upon which great atrems is laid by the Visiehthdvaite, 
school. 

+ Vide Intro. to the Ait..Br. p. 74. 
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obtains @ subtile spiritoal state in which he too can, by 
means of Sacrifice as his vehicle, travel everywhere in the 
three regions of the universe at will. According to Dr. 
Macdonell’s dictionary, Vishnukrama or Vishnu’a steps 
mean the three steps to be taken by the sacrificer between 
the Vedf altar and the Ahavantya fire, This shows how 
the sacrificer, realizing the all-pervading Deity Yajfia of 
three steps, imitates Him, indicating thereby that he too bas 
secured for himself the power of striding through the three 
regions of the universe (on his qnitting this world). As 
Vishnu is the all-pervading invisible Deity of Sacrifice, it 
is as it should be if he is symbolized by all the sacrificial 
implements and, above all, by light wherever seen, by the 
sacrificial fire Agni here, by the Gre of lightning in the 
atmosphere, by all the luminaries in the sky, most markedly 
by the grandest of them, the sun. This is how Vishnu, 
seen as a little dwarf in the symbol of the sacrificial fire on 
earth, is the giant striding from there through all the regions 
ofthe universe. Inthe Rig-veda there is a marked similarity 
between Vishnu and Agni. Prof. Max Miller says :— 

“ Asin many hymns of the Rig-veda Agni is the alter ogo of Sarya, 
the sun, we can understand why he, like the sun, shonld so often be 
represented ina threefold character. 'The three steps of the ann, beat 
known from the myth of Vishnu, are very prominent in the hymna 
sddrensed to Agni. But by the side of the three steps, that is the 
sanriee in the East, the point of culmination, and the sauset in the 
‘Weat, there is in his case another threefold division, according as 
the solar light is looked upon az dwelling on earth, chiefly es the 
fire kept up on the hearth and worshipped ss Agni on the altar, 
secondly in the firmament an the aun, sometimes as the lightning, 
and thirdly as descending into the sea and dwelling in the unseen 
abyan of the waters.” —(Ibid., p. 661.) 

The waters of the sea as the third step may be the point of 
sunset according to the first of the two descriptions that 
sre mentioned. But according to the second description 
which places the three steps one above auother, the watery 
region of the third or highest step may be the blue sky 
itself, the background to the enn, moon and stars. 
According to the Nighanta, one of the names of the eky is 
the plural word &pak, waters. 

38 
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In the Khandogys-Upavishad, the three regions of Earth, 
Antariksha, and Sky are mentioned not only in FV. 17, |, 
but also in two other places, V. 4—6 and If. 24, 1—14. 
The former says that the three, namely (1) that laka, world 
(meaning the Sky), (2) Parjanya (the region of rain clouds), 
and (8) Barth, are [the altars of the all-pervading] Agni 
hivsself, (1) with the sun as his fuel, solar rays as bis smoke, 
daylight as his light, the moon as his live coals and the starr 
as his sparks, in the Sky, (2) with Vaya (wind) as fuel, cloud 
aa smoke, lightning as light, thunderbolt as livecoals, and 
thanderings as sparks, in the Air, and (8) with the year as 
fuel, &c., &c., in the region of the Earth. The latter ie 
about performing a sacrifice with a knowledge of the mean- 
ing of offering (1) the Pratah-savava (morning libation) to 
the Vasus, (2) the Madhyandina-savana (noon-libation) to 
the Rudras, and (3) the third Savana (evening libation) to 
the Adityas and the Visve Devas. The Deities uddressed 
in offering these three libations are respectively (1) Agni 
representing the Vasus in the region of Earth, (2) Vayu 
Tepresenting the Radras in the Antariksha, and (3) the 
Adityas and the Visve Devas in the Sky, aud these deities 
are said to cast back the bolt and open the lokadvara or 
the door to heaven in each of the respective lokas, worlds, 
of Earth, Antariksha, and Sky for the sacrificer, in order 
that he may go thither when thix life iv over. ‘This shows 
that the sacrificer in his state of beatitude was believed to 
have kamakdra, unfettered movement by mere will, in all 
the lokas, regions—the same movement which the knower 
Fejoicing in the Infinite Self that is everywhere is stated to 
have.* In other words, he strides everywhere like Vishnu. 
In another place + the sun is said tv be lokadvira, the door to 
heaven, to the knower whose soul, xtriding up from the body, 
goesthitherby tbe medium of thesolar rays as awiftly as mind. 

The three classes of the deities, namely Vasus, Rudras, 
and Adityas are mentioned in the same order even in the 
Rig-veda, I. 45, 1. In the rituals connected with the 


©*Teeya earvesha lokeshy kimaklzo bhavati"—Khbad-op. Vl. 25, % 
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Pitrig, the apirits of departed ancestors, who ara grotped 
as the Fathers, Grand-fathers, and Great-grand-fathers, 
they too are respectively called Vasus, Rudras and Adityas, 
and the Hig-veda, X. 15, | and 2, speaks of the Fathers as 
residing in the three regious of Earth, Madhyama (the 
mid-region), and Para (the highest or the sky). This 
shows that having reached tue gods, the Pitris travel freely 
in all the regions of the universe like the gods themselves, 

As the sun Agni is one of the symbols of the Deity 
Yajfia, and as the morning, noon and evening are the 
periods fixed respectively for the libations to the deities 
of the regions of Harti, Autarisksha, and Sky, the Deity of 
Sacrifice, set in motion on the libation duy by one rite 
after another, strides through the three regions and the 
libations connected with them, according as the sun strides 
in the sky determining their proper periods, Viewed in 
this manner, there is no real discrepancy between Saka- 
pini and Aurvav&bha, the one showing one aspect of the 
three atrides of Sacrifice Vishiu and the other another 
aspect which, from the very regions of the deities worship- 
ped by the libations, implies the first aspect. 

The Aitareya-Brahmana commences by saying that Agni 
is avame, the lowest, of the gods, and Vishna parama, the 
highest, that between thein stand all the other gods, and that 
by offering the Agni-Vishnu rice-cake in the Dikshantya 
ishti, the priests offer it really to ull the deities of that ishéi, az 
Agniisall the deities and Vishuu is all the deities, these two, 
Agni aud Vishnu, being the two onds of Yajiia, Sacritice. 
Dr. Haug quotes parallel passages from the Sraute-sitras 
of Asvalayana and the Kaushitaki-Brahmana, the one say- 
ing that Agni is prathama, the first, of the deities, and 
Vishnu uttama, the highest, aud the other that Agni is 
avarirdhya, ‘one who has the lowest place,’ and Vishua 
parardhya, ‘one who bus the highest place.’ To fix the 
meanings of avama and parama es the lowest and the 
highest, he refers to the three regions mentioned in the 
Rig-veda I. 108 as: 

*avamasyhm pritbivyam, madbyamasyim, paramasyim uta’— 
verse 2. 
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*paramasyim prithivyim, madhyamasydm, avamasyam ute ’— 
verse 10. 

The full sense of the two verses as translated by Mr. 

Griffith is : 
“Whether, O Indra, Agni, ye be dwelling in lowest earth, in 
central, or in highest, 
Even from thence, ye mighty lords, come hither and drink 
libations of the lowing Soma.”—9. 
“Whether, O Indra, Agni, ye be dwelling iu highest earth, in 
central, or in lowest, 
Even from thence, ye mighty lords, come hither and drink 
libations of the flowing Soma"—10. 

Verse 10 is simply a repetition of verse 9 with this 
difference that whereas the latter meutions the three 
regions from the bottom upwards, the former mentions 
them from the top downwards. These three regions 
appear to be the regions of Earth, Antariksha, and Sky. 
Tho word prithivi, although generally meaning the Earth, 
should be taken here in ita etymological sense of ‘ wide’ or 
‘extensive,’ qualifying every one of the three regious, for 
verse 10 calls the highest region also prithivi (paramasyém 
prithivyim). The lowest place occupied by Agni is not due 
to any inferiority on his part, but to his being Deity Yajiia’s 
fire-symbol on Earth here, while the highest place occupied 
by Vishna is due to his beivg the sun-symbol in the Sky 
above, for it is distinctly said that each ove of them ie all 
the deities. Taking any one symbol of the invisible Deity 
Yajiia, he is completely represented by it, and his invisible, 
infinite, omnipresent nature is clearly indicated by the two 
symbols, one here and the other in the aky on high, being 
taken to be the two limits of him—the limits of the limit- 
lees Infinite in the metuphor of a giant extending from 
Earth to Heaven. ‘That the poets of the Rig-veda con- 
ceived their Deity to be Infinite is indicated by Vieva- 
karman, the All-Maker, being described figuratively as 
Visvatae-kekehu, Visvato-mukha, Visvato-bihu, Visvatay- 
pat, #.¢., one who has his eyes, mouths, arms, fect everywhere, 
and who has produced Earth and Sky (the whole universe) 
—X. 51, 3; and the division of the universe into the 
three regions of Kerth, Antarikshba, and Sky ss the 
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dh&mans, stations, of Visvakarman are referred to in veree 5 
of that hymn as: ‘YA te dh&mavi paramdni y& avama, 
y& madhyama, Visvakarman, uta.’ As He is fully repre- 
sented in one and all of the deities any one of them is all 
the deities; hence the geueral henotheistic natare of the 
Vedic deities. All the deities abide in Indra alao (Rv. III. 
54, 17). Among the gods, there is none that is small: 
they all are great indeed (Rv. VIII. 30, 1). 

If thus the Sky is the highest of the three steps of Vishna 
with the aun there as a symbol of his all-enveloping light 
or omniscient knowledge, we should not omit another grand 
symbol of Sacrifice Vishnu in the sky, namely the Orion 
sacrificial ground of the Devas, the place of the celestial 
Soma, by conjunction with which even the sun regains the 
vigour lost by him in winter. The Aitereya-Brahmana in 
the story about creation distinctly indentifies the Stag form 
of Prajapati, shot with arrow by Radra, with Orion, and 
the Sutapstha-Brihmana, iu referring to the same story, 
identifies Prajapsti with Sacrifice. That story seems to have 
existed even in the days of the Rig-veds, for the Father's 
love of his own daughter and the archer’s shooting him 
with arrow ure referred to in I, 71,5 and X. 61,7, There 
Prajapati himself seems to be called Pitri, Father. Tho 
name, Prajipati, is mentioned in the last verse of the 
Hiranyagarbha hymn X. 121, in verse 2 of IV. 58, a hymn 
addressed to Savitri where that god is called Prajpati, 
and in 1X. 5, 9, where Soma Pavamaaa is called Praja- 
pati. The identity of Prajépati aud Savitri is clear from 
the fact tbat in the Taitt..br. II. 3, 9, 1-3 Stta’s 
patronymic is Sivitri (daughter of Savitri), and when 
she goes to her father to complain against the moon, 
ber father is called Prajipati* Savitri means genitor, 
father, creator in the sense of one who brings forth all, and 
therefore in the Rég-veda this god is praised as the lord of 
creation (prasava), having golden hands, arms, eyes, and 
armour, illamining the sky with bis rays after the proces- 
sion of the dawn, and going in dustless path between 


© gtté Savitrt..... ef ha Prejépatin pitaram upssasire’ 
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heaven and earth.* This shows that he is described tn the 
garb of Sarys, the sun. 1 say in the garb, because Savitré 
is not merely the sun, he is the invisible Creator conceived 
in the figure of the vivifying, animating, exciting sun, for 
the same descriptions which give him « solar garb are 
interwoven with such expressions as these : 

Savitri moves in the three bright regions, he delights with the 
rays of the sun (V. 81, 4); he is adryaravini, clad in the rays of the 
aun, and rising in the East (X. 139, 1); when Savitri, the Asura, 
lightens up the regions, “where now is Siirya [che sun}, where is 
one to tell us to what celestial sphere his ray hath wandered?" 
{L. 35, 7); Savitri approaches the sun (I. 35, 9). 

The three bright regions may be the regions of Earth, 
Antariksha and Sky traversed by Sacrifice Vishnu, and 
taerefore Savitri, as Sacrifice, has penetrated celestial 
region eo high the limit of which uo man can tell. Conceived 
as worshipped in the aspect of the sacrificial fire, he has 
extended hiwself from here high into the sky where he 
delights with the rays of the sun and clothes himself with 
them, When the all-pervading Deity of Sacrifice is the upiri- 
tual Sun shining in the mevtal vision of the devout poet, and 
has gone up higher than the sun, where is the sun’ In 
VI. 15, 16, Agni who is the carrier of the oblatious to the 
gods, is asked to bear man’s sacrifice or worship to Savitri 
who sacrifices rightly (Savitre yajiiam naya yejamaudya 
sadhu). Thus Savitri is called yajamana, sacrificer, and if, 
as 1 think, Savitri, Pitri (Father), Prajapati, Vievakerman 
{the All-Maker) are names of the Creator, Savitri’s sacrifice 
can only be Visvukarman’s sacrifice celebrated in the 
Vievakarma hymns. As regards Soma being called the 
Creator Prajépati, Soma’s celestial place is the Mrigasirua 
asterism of Orion, the Devata of which is Soma, and, as 
already stated, Orion is the stag form of Sacritice PrajApati. 
It is when the sun comes in conjunction with Orion Praja- 
pati or Savitri that he becomes the summer sun; it is only 
then and not in winter that the sun can be called Savitrt, 
creator. The celestial Soma as the sun’s vivifying power is 
stored up there. 


* Vide By. V. 81, 25 and other verses quoted and referred toat pp. 
822-824 af Max Miller's Science of Mythology. 
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Having dwelt ppon the general significance of Vighnu’s 
three steps, I shalI now give the purport of some of the 
passages in which those steps and other particulara about 
him are mentioned in the Rig-veda. 

The gods preserve the worshippers from that place from where 
Vishnu strode over the seven dhimans, regions, of prithivt— 
(I, 22, 16), ‘That place is the samana sadas or common hall— 
{V. 87,4). In three places he planted hie steps, enveloping (the 
whole universe) in his dust, upholding (all) the fixed ordinances 
(darmani), and overseeing by his (striding) act the vratas or moral 
and religious acts [of all beings]—(I. 22, 17—19). By his three 
strides he meayured the parthiva or extensive worlds (parthivani 
vimame rajimsi), he supported the highest home or place (parama 
aadhastha); he alone measured the wide extended sadhaatha (sky ?); 
he alone triply sustained heaven and earth and all the worlds 
(bhnvandni}—(I. 154, 1—4). He traversed the extensive regions 
(parthivani) for the sake of granting (his worshippers) wide-stepping 
existence. The look of (even) two of bis steps makes the mortal 
agitated (with amazement}, while his third step no one can com- 
prehend. He is bribakkharira, huge in body, when striding, but 
@ youth (yuvd), a child (kuméra), when attending to the call of the 
worshippers—(I, 155, 4-6). Men know only the two regions 
(earth and aky), bat he knows the remotest (world). No one knows 
the farthost limit of hix greatnesx—(VII. 99,1, 2). Vishnu and 
Tadra have made a wide world for Yajiia [probably the sacrificer), 
producing Surya, Ushas, and Agni (the sun, the dawn and fire)— 
(Zbid,, 6). That man never repents who worships Vishwa with his 
whole heart—(VII. 100, 1). Thrice the swift god has traversed 
the universe of hundreds of lights (prithivim eatarkaaam)—(Ibid., 3); 
he ia even beyond the universe (rajasah parkke)—(Zbid.,, 5). Him 
the Aevins sod Varuna praise—(I. 156, 4). 

As already observed, prithivt is not only the wide earth, 
but any extensive region, the wide sky, and so p&rthi- 
vani rajimei may include all the three worlds of Harth, 
Anteriksha, and Sky, as YAéska takes rajdmsi to mean 
worlds, Are the seven dhaémans the said three regions 
plus the four quarters? Like Vishnu Agni also strides 
through the seven dhémans (X. 122, 3). The place 
from which Vishnu stridea may be the sacrificial ground, 
the common place for all the gods to assemble and 
receive their oblations. The Deity Yajiis is fancied to have 
kicked up such a qasntity of dust in his wide-atriding 
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feat that the prithivt, meaning probably the wide uui- 
verse, is enveloped in it, shining with it in all the 
hundreds of the stars, the sun, the moon, lightning, and 
fire. Being the producer of the sun, Vishnu is more than 
the sun, and his huge body seems to be the mentally 
pictured giant form of his, extending from the sacrificial 
ground here to the highest limit of the firmament and even 
beyond it, while the infant form in which he is sccessible 
to the sacrificers seems to be the sacred fire Agni. Although 
Sacrifice-Vishnn is always all-pervading, striding every- 
where, yet for the sake of every sacrificer realizing him by 
means of his sacrifice, he has to enter into that sacrifice, 
gow with it according as the ritoals of it proceed, and 
then, at the full growth of it, stride as the giant every- 
where, thereby securing for the sacrificer a wide-stepping 
existence. In other words the sacrificer at the end of his 
life here obtains a life in which he can stride and be every- 
where like Vishun himself. This seams to be the drift of 
¥. 155, 4. That the sacrificer becomes the Deity itself, or 
exactly like the Deity itself, whom he has worshipped, is 
an idea which seems to be repeated in the Samhiti and 
Bréhmana of the Yajur Veda, an instance of which will be 
quoted farther on in connection with onr Vishna Vimana. 

In two places the Rig-veda says that Vishnn strode 
for the sake of Manu : 

May we, ourselvos and our offspring. rejoioa with wealth, 
under the protection afforded by Vishnu, who thrica traversed the 
extensive region (parthivini rajamsi) for the baund or oppressed 
Manu (Manave badhitéys)—(VI. 49, 13). 

‘The awift Vishwu strode over this prithivi to bestow it for a 
home (kshetra) on Mann. The men who praise him are permanent. 
(dhravAsah): he of exalted birth (wujaniman) has made (for them) an 
extensive abode (aru kehiti)—{VIT. 100, 4). 

‘Whoever Mann is, whether man in general or the 
supposed firat man exalted to the position of the moon in 
the wide home of the sky, it is implied that he performed 
sacrifice in which only can Sacrifice-Vishnu stride for him, 
relesse him from the bonds of the mortal state, snd bestow 
on him the permanent state of beatitude with an extensive 
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unbounded prithivi or world as his home. What was 
given to the first man and eacrificer Mann is vouchsafed to 
all men who worship Vishnu, that is who perform sacrifice. 
What Vishno’s exalted birth is will be discussed further on. 

Similarly the Rig-vede says that Vishnu strode for his 
friend Indra and assisted him in his battles. If Mann is the 
moon, and if, as I think, heroic Indra winning victories in 
battles ina deity acting in the garb of the sun, this idea 
of Vishnu’s helping both the sun and moon is evidently 
due to the religious belief that it is by the help of Vishnu 
ae Sacrifice that the sun and moon perform their orderly 
functions—that heaven and earth stand supported. 

The following is the purport of some of the passages in 
which Vishnu is mentioned in connection with Indra :— 

‘Vishna is the intimate friend of Indra (Indrasya ynjysh askha)— 
(1. 22, 20), King Varuna and the Asvins-pay homage to the kratu, 
power of this Vedhas (ordsiner of rites?), who ia Marnta (sccom- 
panied by the Marnte). Vishnu possesses the excellent day-finding 
wisdom or power, and opens up theVraja with his friend or friends.* 
Divine or celestial (daivys) Vishwa bas come for companionship to 
“beneficent Indra, [bimaelf] more beneficent "f—{L. 156, 4 and 5.) 
* And bis (Indra’s] mother sought to draw baok the mighty (Indra, 
saying, ‘My son, these gods forsake thee.’ Then Indra, being bout 
to slay Vritra, said, ‘Friend Vishwa, do thou stride vastly”— 
(IV. 18, 11; vide aleo VIII. 82, 12, in which the phrase ‘Friend 
‘Vishnu, do thon stride vastly’ is repeated.) Indra and Vishwa join 
together and kill in the bettle Disa Vrisbasipra, demolish tbe castle 
of Sambars, sod slay a thoussod and a hundred heroes of the Asura 
Varkin—(VLI. 99,4 and 5). In many places these two deities are 
addressed jointly and asked to drink the Soma, while in IZ. 22,2 it 
ia seid that Indra drank the Soma poured forth by Visbwa at the 
Trikadroka ceremony. 

Vishnu’s finding the day, referred to in the words 
‘uttamam ehar-vidam, seema to be an allusion to his 
briyging the Variba or excellent Soma day for Indra, as 
explained in the Essay onthe Boar. The Vreja opensd 


© The original of this santsnce in: 
‘Didhdre daksham uttemem sbarvidax, 
‘Vrajam ke Vishach ankhivin spornate. 
¢ The words quoted are from Muir, the origins] is: 
Indriye Viahnuk subrite sakrittarah, 
% 
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up by Vishnu is taken by Dr. Muir to be ‘ the cloud,’ bat 
‘the stable of the kine’ by Mr. Griffith. I¢ is Indra who 
in other parta of the Rig-veda is celebrated as Gotrabhit, 
the breaker of the stable in which the Panis had confined 
his kine. Here it is said that Indra did this and conquered 
hia enemies, assisted and invigorated by Sacrifice-Vishnn. 
The celestial Vishuu that goes to Indra for companionship 
may be Vishnu’s celestial] symbol, the Orion, at whose 
solar conjunction the son Indra waxes strong and defeats 
the powers of winter. The verse (I. 156, 4) about Vishnu’s 
opening up the Vraja or stable is utilized in the Aitareya- 
Brabmana I. 30 in connection with the bringing of the 
Soma plant to the sacrificial hall, The Brdhmana says: 
“ Vishnu is the doorkeeper of the gods. Thence he opens 
the door for him (for Soma’s admission) when this verse is 
being repeated.” This indicates the sacrificial hall—the 
home of Sacrifice-Vishnu himaelf—to be the stable of cows 
that is opened up, the cows being either the summer raya 
or the rain clouds, symbolizing those stores of Sacrifice 
which shower all kinds of boons, just like cows giving 
mailk. 

The stable may be identical with Vishno’s paramam 
padam or highest place in the sky mentioned in several 
places, prominently in the verses quoted below, in one of 
which (viz., I. 154, 6) that place is said to contain many- 
horned or long-horned (bhiri-eringii) and swiftly-moving 
cows, 

Sages (sirins) constantly behold that highest place of Vishnu 
(which is) like an eye fixed or extended (itatam) in the eky—(I. 22, 
21). 

Woe men (vipras), singing praises, and ever wakefal light np 
(samindhate) that which is the highest place of Vishnu—(Zbid., 22). 

Men devoted to the gods rejoice (madanti) in the beloved pitha, 
heaven, of Vishnu, for be is such a bandhu (friendly kinuman to 
them). In his highest place there is « spring of madhu, nectar—(L 
154, 5). 

“Fain would we go unto your * dwelling-places where there are 

many-borned and nimble oxen. 

© ‘Your’ in the original is in the dual, referring to Vishnu and probably 
Indra. 
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For mightily, there, shineth down upon us the widely-striding 
Boll's sublimest mansion*”.—{I. 154, 6).—Grijith. 

The original for bull ia vrishan, which is an epithet 
applied to many of the gods in the Rig-veda in the senso 
of their being strong, showering boons. If we take the solar 
globe itself as symbolizing Vishnu’s highest place or step 
in the sky, the long-horned cows in it may well be the solar 
rays, the wise men either the same solar rays (likened to 
bright, intelligent, holy men) or the stars, and the spring 
of madhu the solar globe itself. The expression that the 
vipras or wise men light up Vishnu’s highest place is 
explained as their glorifying it with their praises.t If the 
vipras are the solar rays, they are lighting up the solar 
globe always. If they are the stars of the asterisms, they 
too may well be fancied to keep up and maintain the solar 
Agni one after another in the sun’s yearly progress through 
them, or, it may be, the lighting vipras are not all the 
asterisms, but only those of them through whom the sun 
passes with gradual increase in his power from about the 
time of the vernal equinox to the summer solstice. But 
equally good reasons may be adduced in favour of Vishnn’s 
higheat place, the place of cows and nectar, being the Orion 
constellation. By vipras the Afgirases seem to be meant, 
for it is they that are often called vipras in the Rig-veda. 
In the myth about Indra as Gotrabhit the Angirases play 
an active part ; as soon as Saramé finds out the stronghold or 
stable in which the stolen cows of Indra are concealed by 
the Panis, they rash upon them, set fire to the stronghold, 
and assist Indra in releasing the cows. The phenomenon 
of that myth appears to me to be something other, some- 
thing very much grander, than that of the sun’s breaking 
open the stable of night every morning at the eastern 





*Mightily sbineth’, avabbéti bhdri ‘Sublimest mension’, peramam 
padam. 

+ Jn the Rig-veda arks, bright, meanse praise, arkine praisers, and 
arlanti they praise. It is derived from rik, to beam, shine, aing, praise, 
A song describing on object makes it chine vividly to the mind of the 
hearer, The verb sam-indhate, they light up, may have been meia- 
phoricalty used in the seuse of arkanti, they praise. 
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horizon and sending forth the flood of day light or rays. 
In explaining the myth in Vol. L, pp. 181-187, I have taken 
the place where the sammer cows or wealth are hidden to 
be Orion shining conspictonaly in the nights of winter; at 
the end of winter the conjanctional solar rays as the 
Angirases march upon Orion, setting it on fire, as it were, 
with their light, and they and the sun regain the eammer 
cows. If thus Orion is the gotra or vraja, the stable of the 
cows, it is also the place of madhn, the celestial Soma 
juice, as the Devata of the Mrigasiras asterism of Orion is 
Soma. The Pani myth is conceived in a martial apirit with 
Indra es ite hero breaking open the stable. Here in the 
Vishnu hymns the object of praise is Vishno, and so the 
oedit of opening the stable is attributed to thie giant of 
Seorifice extending from earth to heaven, but here also the 
aon Indra is not omitted, for when opening the stable, 
Vishna ie sakhivau, ‘with his friend’, and that friend can 
only be Indra who, as we have seen, addresses Vishnu as 
‘Friend Vishnu, do thon stride vastly’. Being now in the 
happy conjunction with Vishnu’s starry place of Orion 
which is full of the nectar Soma, and which, being a very 
big constellation, is atretohed (Atatem) over a large space 
in the sky, the solar rays as the vipras or Angirases light 
it up with their brilliant praise, 

Now, there is a remarkable verse, which, if my interpret- 
ation of it is correct, will throw light upon the su-janiman 
or good birth of Vishtu referred toin Rv. VII. 100, 4 
(quoted st p. 264 ante). That verse is the second in the 
Vieheu bymn I. 156: 

Yah pirvylya vedhase naviyase 
sumsjjinaye Vishnave dadisati, 

yo jitam ssya mahato mahi bravet 
sed u sravobbir yujyam kid abby asat. 

The most important word in this verse is sumajjini 
(sumat-jani), which, as shown by Dr. Muir, is explained by 
S4yane in two ways: (1) ‘Sumat-jani means self-born, as 
the Nirnkta VI. 22 says that somat means svayam, self’ 
In this explanation jéni is taken to mean born; but Dr. 
‘Mair quotes Dr. Aufrecht, who thinks that jani has always 


VAMANA TRIVIKEAMA 260 





the sense of wife. (2) ‘Sumatis en-mat, very exhilarating 
or very giaddening (sutaram mAdayatiti su-mat), and he who 
has a jani, wife, who gladdens very much is sumat-jaini, 
that is Sripati, the husband of Sri, who gladdens the whole 
world.’ Bat this is against the Nirukta meaning of sumat, 
It appears to me that sumat-jani means one who is himself 
his wife. The verse means: 

He who gives (oblations) tothe Ordasiner Vishnu, (who ia) the 
Ancient or Antecedent and the New and Himeelf-his-wife—he who 
tells the great Birth of this great (god), shall sarpaas his compeer 
in renown. 

The next verse also of the same hymn mentions Vishnu’s 
birth : 

Tam u stotarah pirvyam yathi vide 
ritesya garbham janushé pipartana; 

& ’ays jananto nama kid vivaktana ; 
mahas te Viehno sumatim bhajAmahe. 

© oncominsts! satisfy [by means of the rites of sacrifice], as ye 
know how to do, Him, (who is both) the Ancient or Antecedent and 
by birth the Child of Rita. Knowing His Name, proclaim it. O 
‘Vishan! we enjoy thy grace, the great one. 

It is this aspect of Vishna as the Child of Bite that seems 
to be called the New. If so, the Antecedent must be 
Vishnu as Father. If thus He is himself both Father and 
Son, it must follow that He himself is Mother also, as is 
clear from the word sumat-jani, ‘himself his wife’. Jani, 
from jan, to bring forth, produce, means the child-pro- 
ducing wife, that is wife as mother. 

One who is himself Father, Mother, and Son is strange 
no doubt. But what can we do ifthe words used by the 
poet point to that strange idea? Having hed to put his 
riddle into a verse, he has expressed it in a few pithy words. 
That it is e riddle is clear from the expression that he 
who tella it, that is tells what it means, shall surpass his 
compeer in renown.* A clue to the riddle may be found 

© This expression may be compared with: Yas t# vijandt es pitorh pith 
pat, ‘he who knows them (the females who are at the same time males) is 
fathor’s father, i.s,, the old well-informed grandfather, is., very wise’— 
‘an expression which comes at the end of verse 16 of Rv. I. 164, which ism 
hymn consisting of many riddting verses. The ides that when one knows 
& thing worth knowing, be shall eurpam his compeer is repeated in 
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in the Brihadfranyaka-Upanishad I. 4, 1-5, where it saya 
to the effect that in the beginning Atman was alone in the 
form of Purnsha, Man, withont a second, and that not 
finding any love in being alone, he made himself into two 
as husband and wife, and, bringing forth the universe 
through her, knew himself to be the srishti or all that was 
bronght forth. Thus the Creator is himself Father, him- 
self Mother, and himeelf Issue. Farther on in J. 4, 16, the 
same Upanishsd identifies the Self, (i.e. the-all-himself 
Creator) with Mind and his wife with Vk (tho goddess 
of) Speech. 

The idea of the Creator being Mind or like Mind, 
ov himself Vak, the goddess of Speech, bringing 
forth the universe as the result of his vyikarana of 
nama-ripa, the making of names and forme, that is, as I 
understand, the bringing forth of all forms, things,* by 
naming them, is wide-spread in the Vedic literature the 
texts of which are referred to in several places in my Essay 
on Creation printed in the first volume. Speaking about 
the texts on that subject that are scattered in the Brahmanas, 
and quoting one from the Satap.-Brahmana (XI. 2, 3), Prof. 
Max Miiller says in his Vedénta Philosophy, p. 153, thos: 

“In reading these scattered passages, it is difficult to resist the 

feeeling that there ix more behind them than the authora of the 
Brdbmanas themselves understood. . . . . Those are 
magnificent intuitions of tratb, but they are almost beyond the 
intellectual reach of the authors of the Brabmanas; they are like 
stars that have set beneath their horizon, and of which the later 
thinkers have caught but a faint glimmering here and there.” 
The abrupt and scanty, and sometimes fantastic, manner 
in which these scattered passages deal with the subject shows 
thas it was one of the well-known topics of those days, and 
other wards here and there in the enbsequent Vedio literatare, instance 
(1) vasishthah saminfoim bhavati, ‘among his equals he becomes the 
best ’—(Taitt..sam. III. 4, 8, 1); (2) samininim uttems sloko asta, ‘may 
be become most praissworthy among his cquals’—(Ibid, V. 7, 4, 3)3 
(8) vasishthah svindm bbavati, ‘among his people be becomes the best ’— 
(Khdod.-up. V. 1,8, aud Brih.t.-up. VI, 1,2). 

© Rapes, forms, seem to mesn ell created things perceived by any of 
the seases, in fect all that can be named by word. 
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it is likely that further research aud criticiam will throw 
more light upon the precise meaning of those passages and 
upon the standpoint from which each anthor has viewed the 
subject or, it may be, riddled with it. Be this as it may. 
‘What is noteworthy is that so great # Vedic acholar has felt 
the necessity of a background of remote antiquity from 
which the subject must have emerged into the Brahmanas, 
That backgronnd may be even anterior to the Rig-veda, 
for when speaking about Creation there are in it very 
suggestive words about names and forms. The great god 
Varana is Poet, he knows the hidden names of the cows, 
developes each varied form, and upholds the worlds—(VI1I. 
41,5.) Indra by his powers has himself become all the 
forms{III, 58, 8; VI, 47,18). Vievakarman has entered 
into all beings (X. 81, 1), and he is Mapojuva, swift as 
Mind, Vakaspate, the husband of Vak, Speech (Ibid., 7), 
Nama-dhah, the Giver of names (X. 82,4). Brahmanisputi, 
the hasband of Speech,* blew forth all these (forms) [from 
his mouth] (X. 72,2). From this I have conjectured the 
original idea of creation by nfima-ripa to have been this, 
namely that, as in the mind of man all the things are 
inseparably connected with their names, which, when uttered, 
at once bring forth to the mind of the hearer the forma of 
them, the poet has conceived the Creator to be such a 
wonderful Mind as has brought forth all the things of the 
universe as so many names, words, blown forth, because 
breath is sent out along with the uttering of words. His 
Speech-Power Vib is sometimes fanicied to be himself, 
sometimes his wife inseparably united to him aaif he himself 
is both husband and wife, sometimes both danghter sprang 
from him and wife always loved by him, while the words 
uttered by him in conjunction with her are his issue, 
himeelf born as words, for words are the flow of mind, 
Words or concepts are not so many bits of a divided mind ; 
“e Brahman mesna word snd Brahmenaspati the husband or lord of word 
In the Rig-veda this name is synonymous with Brihsspati. Both the 
Khdad_-up (I. 2, 11) aod the Brib.-dr.-up (I. 8, 20) ssy about the meaning 
of Brihaspati that VAk is Bribatt and he is her husband. Thus Bribaspati 
alics Brahrosnaspati ia VAbaspati. 
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into each word the undivided mind has flown fully, for 
otherwise there can be no concept. Thus, Father Mind is 
fully in each word, bis Son—himeelf the Son; and as the 
same Father hes entered as Son fully into every one and 
all the words, it is only one Son that is puru-rips or visva- 
ritpa, multiform. 

The Satapathe-Brihmana XI. 2,8, quoted by Prof. Max 
Miller, says to the effect that Brahman sent forth (created) 
all the gode Agni, Vayu, Sirya, &c., together with the 
three worlds of Earth, Air, and Sky, and another set of 
three worlds above them; that having created these Brahman 
went beyond them and thought, “How can I get into 
these worlds? ”; and that: 

“Brahman got into the worlds, by two, by forms (rips) and words 
(ndma). Of whatever thing there is name, that is thus named; 
and of whatever thing there is no name, what one knows by form, 
saying it is auch, that is such {of auch form). For all this (universe) 
extendas aa far as name and form extend. These two, name and form, 
are the two great powers of Brahman, and whoever knows theas two 
great powers of Brahman, becomes himself a great power. These are 
two great revelations of Brahman, and whoever knows these two 
revelations of Brahman, becomes himself a great revelation “— 
(Vedanta Philosophy, pp. 151—152.) 

Brahman is, as shown by Prof. Max Miiller, from brih 


or vrih, to burst forth. In many places of the Rig-veda, 
this word means word, prayerful word or hymn. Word is 
celled brahman, evidently because it bursts forth one after 
another from mind, or mind itself is brahman, bursting 
forth as words. In the above quotation, the creating 
Brahman seems to mean the Supreme Mind. From It the 
universe has come forth as names and forms, as all forms, 
things, are inseparably connected with their names. Then 
what is the meaning of the sentence: “and of whatever 
thing there is no name, what one knows by form, saying tt 
ts such, that is euch”? The answer to this difficult ques- 
tion may be problematically suggested by this query, Does 
the anthor mean by things having no names of themselves 
abstract ideas or other formless things named metaphori- 
cally after things which bave forms? The all-comprehend- 
ing Mind is beyond all names aod forms, beyond the 
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universe, but having sent forth the universe aa words, 
Father Mind must necessarily be fully in each and all 
the words. One’s miad is beyond the reach of another, 
except so far as he has thought out and spoken 
it in words. Word therefore is Mind itself revenled, 
Had it not been for this Revelation, had not the great 
Mind revealed Iteeif as words and forms consisting of the 
wonderfot things on the Earth, in the Air, in the Sky, in 
another set of these triple worlds placed above them in 
regions so high as can only be mentally pictured, who coald 
have known It? Thus, it seems to me, the Brahmina 
means that the Creator of the universe is immanent in all 
things, is everywhere in all its regions, and that He is 
at the same time beyond the universe, for He is Infinite. 

I must quote Prof. Max Miiller agsin, for the quotation 
is very important : 

“There ia one more passage, perbaps the most decided, which bas 
not yet bean considered in connection with this conception of 
Langauge and Reason as @ creative power, and as a power for 
sustaining oud pervading the world. It occura in the Maitrdyans 
Upsnishad VL, 22, where we read: *‘Two Brahmans have to be 
meditated on, the word and the non-word. By the word alone is the 
non-word revealed.’ Here we have again the exact counterpart of 
the Logos of the Alexandrian school. Thore is, according to the 
Alexandrisn philosopher, the Divine Bsseuce which is revealed by 
the word, and the word which aloue reveals it. In its unrevealed 
state it is unknown, and was by some Christian philosophers called 
the Father; in its revealed state it was the Divine Logos or the Son. 

“From all thia it seems to me that we are driven to admit that 
the same line of thought which, after a long preparation, found ita 
final expression in Philo and Ister on in Clement of Alexandria, was 
worked ont in India eta much earlier time, starting from very 
similar beginnings and arriving at very similar resulte. But there 
is nothing to indicate a borrowing on one side or the other.” 
(Vedanta Philosophy, pp. 153-154.) 

When writing my Essay on Creation, I had not the above- 
quoted book of Prof. Max Miiller with me, and so I then 
missed the two important passages (Satap.-br. XI., 2, 8, 
and Maitr.-up. VI. 22) whioh are brought out so markedly 
in it. Ido not know if 1 have rightly grasped the subject. 
Not having a guide and left to my own ways, I must 

35 
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proceed aven ifI should stumble. The Non-Word revealed 
by the Word seems to be the Great Mind. I do not know 
if the Alexandrian philosophy bas provided in ita place for 
the Mother by the side of the Father and the Son. The 
Vedas, as I haye shown, count the Mother also, and she is 
Vak. This goddess V&k is celebrated even in the Rig-veda— 
vide hymus X. 71 and X. 125. Her grandeur is so striking 
that I took her to be virtually what the Upanishads have 
called Vidya (Vol. I, p. 402). About her Prof. Max 
Miiller says; 

“Thus we find in the Big-veda a hymn placed in the mouth of 
‘Vak or Speech, which is unintelligible unless we admit a long pre- 
vious growth of thought during which Speech had become not only 
one of many deities, but a kind of power even beyond the gods, a 
kund of Logos or primeval Wisdom "—(Vaddnta Philosophy, p. 144). 

The hymn referred to is X. 125, and it is to this effect : 

‘Vak moves with the Vasus, Rudras, Adityas and Visve Devas 
(ie. in all the three regions); supports Mitra and Varuna, the two 
Aavins, Indra, Agni, Soma, Tvashtri, Piishan, Bhage; rewards the 
sealous aacrificer, berself being the first of those (deities) who 
deserve sacrifice, the mout thoughtfal Queen; through her ulone all 
breathe, see, hear, and eat their food; it is in her power to make 
one sage, a Jishi, a Brahman: she causes war [to put down 
aarighteousness, for), she bends the bow of Rudra for hia killing 
brahma-dviab, the hater of devotion; the gods have made ber mani- 
fold (vyadadhuA purutra), she stands in many places, has entered 
into many things, penetrated heaven and earth; she has brought 
forth the Fatber on the summit of the universe, her home is in the 
waters, in the ocean, from where whe extends over all beings and 
things; and she concludes the hymn thus: “I breathe like the wind, 
holding to al! things; beyond the sky, beyond this earth; such a 
one am I by my power.” 

Thus she is a goddess of knowledge, devotion, righteous- 
ness, She has pervaded everywhere like our Vishnu of 
three strides. Such is Mother Speech whom the Great 
Father Mind has wedded, and through whom be has become 
the Father of the Son, Word, the one-manifold Life that is 
in all forms, in all creatures. Of course his being in all 
indicates that he loves them all as biwself, for the Briha- 
daranyaka already referred to distinctly says that not find- 
ing love in being alone the Father crested all the arihti, 
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all the creatures, and knew them all to be himself. Such 
a Son, by whom the universal immanence, goodness, and 
love of the Father is revealed, cannot be had except 
through knowledge, devotion, sacrifice, righteonsness, and 
so V&k herself who ia all these isthe Mother. It is this 
Son who seoma to be mentioned in Rv. X. 129, 3, as the One 
that was born by means of great tapas, austerity (tapasah 
tat mahind aj&yuta ekam), and I have tried to show in the 
Essay on Creation that this great tapas of the Creator is 
mentioned in connection with creation in many places in 
the subsequent Vedic literature including the Upanishads. 

Tu explaining the Purusha-sikta, Ry. X. $0, I have been 
led to see the Father in Purusha, the Mother Vak in Virdj 
born from him, and the Son in Purusha that is born of her 
and sacrificed and made manifold by the godet—(vide 
Vol. I., and also p. 248 ante of this Volame.) The Yajur- 
veds includes in the Purasha-sfikta this : 

Sarvini rdpini vikitya dhirah niméni kritvé "bhivadan yad Aste, 

The wise (Creator), knowing all the forme and making (all) the 
namea, ia uttering (them). 

In explaining the Brdhmana stories abont the Son God 
Rudra in the first Volame, I have shown how the idea of the 
nima-ripa mode of creation has entered into them when it 
ie said that the eight names given by Father Prajdpati to his 
Son Rudra became the eight forms, i.c., Agni (fire), Waters, 
Plants, Vayu (sir), Lightning, Rain, Moon, and Sun, into 
all of which he in an invisible state bearing the ninth name 
Kumiira has entered. 


In the Rig-veda Vishnu’s name or names are apoken of 


* There the query is: ‘ Yat Purusham vyadadhuh katidhé vyakalpayen’, 
and the reply in that he became all the creatures, sun, moon, in fact the 
whole universe. The reply therefore may be summed ap as: tam devi 
babudbA vyadadhuh, and this may be compared with what in 
in X. 225 to the anme effect: vyadadhuk paratré. ‘Thue VAk is identionl 
with the all-pervading Purusha, the Son immanent in al! forma. 

4 Why more forms than these were not named, why the whole universe 
must be understood by the eight forms, is shown in the first Volume to be 
the laboured regalt of showing that as Gayatra,the Deity of the Ghyatrt 
verse, the Son God’a names were confined to eight in order that they may 
mystioally represent the aight syllables of that verse. 
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in such a manner as to indicate some deep significance in 
them. The wise encomiasts are to know his name and 
proclaim it (I. 156, 3). This shows that by name something 
highly worthy of knowing was meant. Did it mean that 
the whole universe was to be known as his name? In 
another place, VII. 100, 3, the poet says about Vishnu: 
tvesham hy asya ethavirasya nfcia, ‘brilliant or sublime 
indeed ia the name of this sthavira’, Dr. Muir takes 
sthavira to mean firm, immovable. In the subsequent 
Sanskrit it means an elderly man. As it is derived from 
sthd, to be thick, it seams to mean the well-developed stout 
man, If so, in respect of this huge Sacrifice-Vishuu 
extending from earth to heaven, sthavira would mean the 
tame as brihakkarira, ‘having a huge body’, already 
explained 

More remarkable is I. 155, 3, which says ; 

Ta {m vardbanti maby asya paumsyam, 
ni miiter& nayati retase bhaje ; 
dadhati pntro ’varam param pitar 
name tritiyam adhi rokane divah. 
Dr. Muir and Mr. Griffith differ in their renderings of 
this.* I venture to render it thus : 

These (Soma libations) augment his (Vishvu’s) verility, he causes 
the two mothers to receive (bis) seed (won) ; and che won (that is thus 
brought forth) bears from bis father the low jname), the high name, 
aud the third (name) in the starry region of the sky. 

Read in the light of whut has already been suid about Vishnu 





©“ ‘These (libations, socording to Blyana] augmont his v 
duets the parents (heaven and earth) to receive the fe: 
205 has the inferior name; the superior belongs to the father; the third is 
above the light of heaven.” —Muir. 

“These offerings inorease his mighty manly strength : 
be brings both parenta down to share the genial flow, 
He lowors, though e son, the father’s bighest name, 
the third is that which ia high in the light of heaven.""—Grifith. 
‘Mr, Griffith explains the genial flow to be the libation of Soma-juioe, 
and about he lowers, &o., he says: “the meaning appears to be that Vishnu 
takes rank in the sacrifice above his own father Dyaua, and thet Agui has 
the third place.” But to my mind there soeme to be no lowering of the 
bighsst name, The verse speaks of three names, as the word third 
indicates. 
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himself being Father, Mother, and Son, this may mean this : 
Vishnu as Father Mind drinks the eacred beverage and 
gots his spiritual verility. This is tantamount to what is 
; said in the Brdhmanas and Upanishads that the Creator, in 
order to create, performed sacrifice, tapas or austerity. The 
two mothers, heaven and earth, are to be understood here 
as consisting of the vast region extending from the earth 
to the top of the sky—a region which includes the whole 
visible universe and which, we saw, is pervaded by Vishnu 
and by Mother Vak. Into that region the Father effuses 
himself as the Son, the Life or Self immanent in the whole 
universe, As that Son is the Deity of Sacrifice extending 
from the sacrificial Agni on Earth to the Sun Agni in the 
Sky on high, the namee spoken of as avara and para, the 
low and the high, appear to be respectively the form 
of Agni on Earth and the form of the Sun in the Sky. 
But there is another name or form equally essential for 
Sacrifice, and that is of the Moon Soma, who is seen glori- 
ously in the star-hedecked sky in the night. The sun 
shines extinguishing star-light. But the moon shines along 
with the stars, and for that reason he is fancied to be 
placed in the very lap of them (Rv. X. 85, 2), and the 
place of the celestial Suma-jzice is in the Starry Orion, I 
would therefore take Soma to be meant by the third name 
in the rokana of the sky. Rokenus in the plural mean the 
stare,* but here rokane iu the locative singular seems to 
mean the starry region in which Soma is placed.t 
Thus Agni, Sdrys, and Soma are the three bright names 
of the Son who is immanent in the whole universe. If 
this is the meaning of the verse, it follows that it is simply 
in ecoordance with this principle, inherited from the Rig- 
veda, of naming the Son, that the Br&dhmana stories bave 
depicted the Son God Rudra as having the eight names 
and forms of Agni, sun, moon, &c., already mentioned. 








® Of. the Vedic expression, rokante rokand divak. 

+ The celestial! Soma’s home in the sky, in the third region from bere, ia 
well mown in the Yajur-veda—vide Taitt.-Sam. VI 1, 6, saying, trittyasyia 
ito divi Somah, do. 
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In verse 6 of the aame hymn (I. 155), it is anid of 
Vishnu that with four and ninety uames he impels the 
vyatis, steeds, like a rolling wheel : 

Eatorbhih sikam navatim ks nimabhik 

iakram ns vrittam vyitin avivipat. 
Mr. Griffith quotes Wilson, who, following Sayana, gives 
the following explanation of this: 

“Vishno is here identified with Time, comprising ninoty-four 

periods : the year, two soletices, fire seasons, twelve months, twenty- 
four half months, thirty days, eight watches, and twelve zodiacal 
signs.” 
As there is no mention of the zodiacal signs in the Vedic 
literature, the table must be made up in some other manner. 
Prof, Ludwig, quoted by Mr. Griffith, appears to have 
construed that with the four names, the four seasons, 
Vishnu makes the ninety steeds to rotate like a wheel, the 
ninety steeds being probably the ninety days of each 
season of three months, which, turned round four times, 
would make the year of 360 days. The simile of the roll- 
ing wheel is certainly indicative of Time. Taking this and 
the three stations together, Sacrifice-Vishnu is eternal and 
infinite extending over endless Time and endless Space. 

Immediately after the saying, quoted at p. 271 ante, that 
Brahmanaspati blew forth these (forms), the Rig-veda X. 
72,2, says that in the ancient age of the gods Sat, Existence, 
was born from Asat, Non-Existence. Inthe Essay on Crea- 
tion in the first Volume, I have dwelt upon this riddle of 
Asat and Sat. TI bave tried to show there that while Sat 
means the whole universe in its created or manifested form, 
Asat is not simply the anmanifested state of it, irrespective 
of the Creator, but the Creator Brahmanaspati himself, the 
Lord of Speech as Mind, in the unthinking or sleeping state 
when all the words are latent in it. The unrevealed Mind 
called Asat brings forth Sat, the universe, that is, reveals 
itself by blowing itself forth as the words, the forma. I 
have even conjectured Asat to be not A-sat, Non-existence, 
Nihil, but s word artificially and riddlingly used as Ae-at 
(made up of the root ‘as,’ to be, and the particle ‘at’), 
‘that which merely is’ (without thinking or speaking—the 
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unrevealed Hoot or Cause), for whether Asst is the numani- 
tested Creator, or the unmanifested state of the universe, he 
or it existed then, and can never becalled Nihil, My excuse 
for what may appear my quibbling is the exiatence in the 
Upanishads of very artificial words such as tajjalin and 
the probability of the Brahmanas and Upanishads having 
inherited the riddling spirit from the time of the Bég- 
veda itself, which in many places abounds in riddles. 
Be my conjectural As-at as it may. Let Asat be A-sat, 
the Creator as Mind in the unrevealed state. Even this, 
tbe calling the unrevesled Creator as Asat, which is a 
name ordinarily meaning Non-Existence, is a paradoxical 
riddle, and the same kind of riddle is repeated when the 
Maitrayana Upanishad (quoted at p. 273 ante) says: 
“By the Word alone is the Non-Word revealed.” The 
thing is this. Contrasted with Sat, the universe consisting 
of forms, A-sat seems to be used in the sense of the Form- 
less. The Rig-vede X., 294, 4, immediately atter speaking 
about the birth of Kiama, Love, the Primal Retas,* Son, of 
Mind, says that sages searching well in the heart found 
the Bandhu (Bond or supporting Kinsman) of Sat, the 
universe, in Asat. It seems to me clear that Asat is the 
same Mind snd Bandhu the same Mind’s Son that are spoken 
of in the first part of the verse. The drift of the poot seems 
to be this. In the forms consiating of the universe, the Son 
is immanent as their Life and Support, and therefore He is 
called the Bandhu of Sat, and Him they found in Asat, the 
Formlesst. From the light thrown upon it by the passages 
(Satap.-br, X., 2, 3, and Maitr.-up. VI., 22) found in Prof. 
Max Miiller’s book, and by the remarkable verses of the 
Vishnu-sikatas, | have said so much about the riddle of Asat 
and Sat by way of putting the case more clearly than I was 





© Retas, ood, is often used in the sense of oue’s own son—vide Rv. I. 68, 
4, * ikkhanta retah,’ 

+ I have bad to refer to this remarkable verse in many places. That in 
the subsequent Portnio period, when the meaning of asst had become 
obscure, asati, ‘in asst, may have been construed to refer to « time of 
extreme distress, when non-existenee, death, deluge, is staring in the fae, 
ia sdiverted to on p. 166 ante, 
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able to do in the first Volame. I would now take the esaying 
in Rv. X., 5,7, that Agni the First-Born of Rita is both 
Asat and Sat in the highest heaven to mean that Agni wor- 
shipped on thealtar here is not the mere fire, but the Deity 
of Sacrifice that bas extended himself into the sky on high, 
where he is seen as Sat in the form of the sun, while 
at the same time he is Asat, Formless, whose infinite per- 
vasion has gone beyond all forms, beyond the sun, moon 
and stars, 

In the Visvakarma-stktas (X. 81 and 82), after singing 
the glory of the All-Maker having eyes and feet every- 
where, One whose work is righteous (sidhukarman), Swift 
as Mind, Husband of Speech, the One Namadh&h or 
Namer, the Father who, wishing to grow (vavridhanah), 
made an oblation of himself in the sacrifice performed by 
him, the First that hss entered into all the creatures, 
&c., &c., the poet conclydes by saying :— 

You do not know Him who brought forth these things; something 

else stands between you and Him. Euveloped in mist and chatter- 
ing (incoherently), the (vo-called) praivers (of Him) wulk along, 
" rejoicing in life” (é¢., in selfish, sensual gratification).* 
Not knowing the invisible Father who by self-sacrifice 
has entered iuto all creatures, the foulish people pretending 
to be learned and godly, revel in selfishness, being virtu- 
ally life-taking Yatudhénas. Without knowing Him 
hymns and sacrifices are useless. 

Poets have likened the Creator and his srihti of the 
universe to fire and its sparks, to the sunand the rayy spring- 
ing from him, to the rain cloud and the showers of rain, to 
the sea and the rivers fed by the rain clouds formed by the 
vapours of the sea and flowing back into it, to the spider 


© The origival of “ rejoicing in life” is asutrip. Mr. Grifith hasevidently 
read tho word as a-sutrip, for he has rendered it by “discontented”. But 
the Padepiths of the word is aan-trip, rendered by Prof. Max Miller as 
“rejoicing in life "(Hibbert Lectures, p. 301). To adopting this meaning 
whon dealing with this hymn io Vol. [., pp. 407, 412, I did not catch ite 
spirit properly, and mistook the life to be God himeelf, I have now come 
to know from Dr. Maodonell’s excellent dictionary that ass-trip means 
lite-taking. 
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aad the threads sent out and withdrawn by it. These 
similes are taken from outside objects. But turning upon 
himself there is for the poet that most wonderful thing, 
the intelligent, ethical, constructive human mind, giving 
him a vision of the Great Mind from whom all things and 
all creatures have come out as words. The whole auiverse 
is His Revelation, His Great Pootry, by which He is 
revealed to the contemplative religions mind. 

About Vishnu Vamana, the Taitt.-sam. IJ., 1, 3, 1, says 
to thia effect : 

‘The Devas and Asuras vied with each other in respect of (the lord- 

ship of) these worlda. Vishuu saw a vamana or dwarf (pasu, 
victim), which he offered to himself aa the Deity (fit to receive that 
offering). By this uct, be conquered all these worlds, He who viea 
(to become the lord of these worlds) shall offer a dwarf (pasn) to 
Vishnu; he will become Vishnu himself and conquer all these 
worlds. 
This is in praise of offering a dwarf pasu to Vishin while 
other kinds of pasus are prescribed for other gods. Vishwu’s 
pasn as the dwarf must have been fixed upon after his own 
character as the wonderful dwarf measuring all the worlds 
by three steps had become fixed. 

The Satup.-br. I., 2, 5,1, quoted in Dr. Muir’s Testa, 
Vol. IV., p. 122, says to this effect : 

The Vevae and Asuras, who wore both sprung from Prajépati, 
strove together, The Devas were, as it were, worsted, and the 
Asuras began to parcel out thia Earth among themselves (measuring 
her) with [straps of P] ox-hides from west to eset. The Devas went 
there placing at their head Vishna, the Sacrifice, who was Vamana, 
dwarf, and asked the Asuras to give them also s share in the Earth. 
The Asuras, grudging as it were (i.«., unwilling to give any large 
share to the Devas), answered, ‘ We give you as much aa this Viehnu 
can lie upon’. The Devas accepted the offer, and sid (among them- 
selves) that what was co-extensive with Sacrifice (Vishun) was very 
much indeed. Then they placed Vishwu to the east and surroanded 
him with the Gayatri, Trishtabb, and Jagat! metres on the south, 
west, and north respectively, placing Agni on the east, and thus 
they went on worshipping and toiling. “By this meana they 
acquired the whole of this earth; and since by this meane they 
acquired (namavindata) it all, therefore [the placa of ssorifice) in 
called Vedi (from the root vid, to eoquire). Hence men say, ‘as 
great as the altar, #0 great is the earth: for by it (the alter) they 

2 . ’ 
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acquired the whole of this earth’”...... Surroanded on all sides, 
Visbna did not advance, but hid himeelf among the roota of plante. 
The Devas searched for him, and digging (the enrtb) found him at» 
depth of three flogers. 

This Vamana story may be compared with the Vardha 
story of the Taitt.-samhitd, quoted at pp. 184-185 ante. 
As explained in the Essay on the Boar, the altar Vedi 
represents the whole Earth, Prithivi, and it is alao likely 
that Prithivi signifies the whole aniverse. Just as the 
Infinite Supreme Self located in the heart is termed in the 
Upanishads Angushthamatra, of thumb-size, which is the 
size of the heart, the Invisible Infinite Deity Sacrifice- 
Vishnu, who, we saw, is the Giant extending from the 
iltar to beyond the highest heaven and pervading every- 
where, is termed the Dwarf of the size of only the altar on 
which he is located. The Asuras are deluded by taking 
Vishnu to be only as much as the dwarf in form, just a8 
Asura Virokana of the Khind.-Upanishad is deluded by 
taking his own form that is seen in the reflection to be his 
Self. But the Devas, having got as much as Vishnu cun 
lie upon, get the whole aviverse, as Vishnu is Infinite. 
This clearly implies that Vishnu, the Sacrifice performed by 
the Devas on the altar, strode and extended himself every- 
where, Such being the case, the saying that Vishnu did 
not advance is a riddle of the paradoxical kind. In such 
riddles the latent or what is implied is the truth and not 
what is made to appear as patent, for it is by discarding 
the idea of any of the forms or seen things in the universe 
being God that the Unseen God immanent in it is to be 
mentally realized. Moreover, what follows the saying that 
Vishna could not advance because he was surrounded 
clearly indicates his subtile, penetrative, pervasive nature. 
He disappears into the oshadhis, plants, and ia found 
concealed in the Earth. This shows that Hoe is the 
Invisible Deity immanent in the universe, According to 
Dr. Macdonell’s dictionary, oshadhi means avasa-dhi, ‘con- 
taining nourishment’. As osba means ‘burning’, oshadhi 
may have been looked upon us containing burning, 4.¢., 
pungent sep. It is likely that osbadbiis mentioned here 
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as Vishnu’s hiding place in order to indicate thereby that 
Ho is the root-sap, the life-jnice, immanent in all things. 

In Dr. Muir’e Teats, IV., pp. 130—185, are given three 
versions from the Ramfyana about the Dwarf incarnation, 
one from Schlegel’s edition, the other from the Bombay 
edition, and the third fron Gorresio’s edition. The Madras 
edition, printed in Telaga character, seems to correspond 
for the most part with the Bombay edition so far as this 
story goes. The story is narrated to Rima by Vievimitra 
about the sanctity of the latter’s hermitage called Siddbis- 
rama, the place where in the olden time Vishnu Vamana 
achieved siddhi, success, in his tapas. Its purport, in 
which Dr. Muir's translation is largely quoted, is this: 

‘This is Vishna Vimana’s former hermitage, where he resided for 
thoneands of years performing tapas and achieving ruccess in it, 
At that time King Bali, son of Virokana, conquered al! the Devas 
including (their lord) Indra, reigned in their kingdom, and became 
‘renowned in the three worlds. While Bali was performing © sacrifice, 
the Devas inclanding Agni and their priest (Brihnspati) approached 
Vishnu in this place and said: ‘O Vishun, Bali is performing an 
excellent sncrifice. Before it is completed, our object should be 
achieved.’ “ Whatever enppliants wait upon him from whatever 
quarter, he bestows on them in a proper manner al! whatever, of any 
rort of thing [they wish3.” Do thon go there assuming, by thy 
power of miya, the Dwarf form, and do that which is exoellentiy 





“At this period, O Rama, the divine Kaeynpa, luminous as fire, 
glowing, us it were, with splendour, attended by the goddess Aditi, 
having completed an act of auaterity (vrata) which had lasted for a 
thousand yeare of the gods, celebrated (thue] the praises of the boon- 
bestowing Madhusfidana (Vishna): ‘Through intense sosterity 
(tapas) I behold theo, the supreme Spirit, whose essence is austerity, 
who art a congeries of austerity, the impersonation of austerity, who 
art vich in austerity. In thy body, lord, I behold this whole 
universe.” Thus praising Vishno, Kasyapa begged him to be born 
as his son in Aditi, thereby become the younger brother of Indra: 
and agsiat the Devas. Accordingly Vishnu was born in Aditi. 

‘Assoming the Dwarf form, he went to Bali, begged for three paces 
(of ground), and having obtained them, he, the Self of the universe 
(Lokatm), devoted to the good of all creatures, strode through (all) 

.the worlds {in three paces), and restored them to Indra, “having 
overcome Bali by his might” (niyamys balim ojasd). 
Bat ‘niyamya’ may have been used here in the senae of 
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‘having bound’, for Bali-bandhs, the binding of Bali, 
seems to be a wide-spread ides in the Purdnas, and it is 
clearly mentioned in another part of the Ramayana, vis., the 
YuddhakAnda, verse 27 of sarge 120, in which, immediately 
after Stt&’s fire ordeal, the Devas praise Rima as the 
incarnation of Vishno himself that was the one-horned 
Variha, Vamana, &c., in the olden time. The verse in 
question referring to the Vamana incarnation says: 

By you (O Rama!) as Vémana, the Dwarf, the three worlds were 
evoompassed {krantdh) by three strider, and Mahendra was made 
king (of the three worlds), having bound the great Asura Bali 


( Balim badhv’ mabdsoram’}. 
Schlegel’s edition describes the Dwarf as a Dhikshu, 


mendicant, with the lock of hair on the head, and with 
umbrella and kamavdalu, drinking gonrd. These are 
emblems of the state of Brahmakarya. It and the other 
edition mention the regions of the three paces as “with 
one step he occupied the whole earth, with a second the 
eternal atmosphere (vyomam avyayam), and with a third 
the sky.” Aud they say that having removed the thorn 
(Bali) (from Indra’s way), and given the empire of the 
three worlds to Indra, Vishvu made Asura Bali a dweller 
in the Patdla (the nether world). 

As pointed out by Dr. Muir, the second paragraph of 
the story relating to Vishnu’s birth as the son of Kasyapa 
and Aditi is so placed that it might well be omitted. Two 
versions of the same story appear to be pat in and adjusted, 
The second makes Vishnu Aditya. No one can be Aditya 
unless he is the son of Aditi, and Kasyapa as the husband 
of Aditi and the father of Indra and other gods is a wide- 
spread idea in the epics and Puranas. 

In the Mahabharata the Dwarf incarnation is briefly 
teferred to in two places, quoted in Dr. Muir's Texte IV, 
pp. 185-186, and in both of them Vishnu Vamans’s birth 
from Kasyspa and Aditi is distinctly mentioned. In the 
first, Viehnu says to Narada to this effect : 

The great Asura Bali, son of Virokans, shall be indestructible by 
anybody, whether Deva, Asura, or Rakshass. He shall take the 
three worlds, putting Indra to flight. Then I shail be born ss the 
son of Kasyapa and Aditi, as the Dvidashditya, restore the empire 
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to Indra, and place the eminent Danava Bali in the PatAls (SAntiparvs, 
vv. 12063 £.), 

In the second, Krishna is praised to this effect : 

Thou, the all-pervading, hast by thy energy traversed the earth, 
the sky (kham) and heaven (divam) in three strides, having become 
a Ohild, the Son of Aditi, the younger brother of Indra. Having 
attained tothe sky, and occupied Adityasadans (the pince of the 
sun), thou, the Self of all beings, bast surpassed the sun by thine 
own lustre (Aranyaparve, vv. 484 £.). 

In the Harivamsa, the story of Vamana is stated ina 
very lengthy manner epread over twenty-five adbyéyas 
(289-263), a great part of which is taken up with the 
details of the battle between the Devas and the Asuras, 
Briefly etated, it is to this effect : 

Janamejaya asks how the Infinite Narayana (Vishnu), the Eternal 
Prakriti, Boot of the worlds, the Ancient Self without beginning, 
middle, or end, God of gods, the Carrier of oblations [in the form of 
Agni) as well as the Eater of them, was born a Dwarf in Aditi, the 
Mother of the Devas. Vaisampayana answers: Prajipati Kasyapa, 
the son of Martki, had two wives, Aditi and Diti, both sisters. 
In Aditi the Devas were born [including the twelve Adityas, 
namely], Dhtri, Aryaman, Mitra, Varona, Amen, Bhaga, Indra, 
Vivasvat, Pashan, Parjanya the tenth, Tyashtri the eleventh, and 
Vishan the twelfth (dvidueo Visbnur akyate). In Diti were born 
the powerfal Hiranyakasipu and his younger brother Hiranyakeha. 
The former had five sons, the eldest of whom ‘was Prahlida, whose 
fon was Virokana, whose son was Bali. The Daityas, seeing that 
Hiranyakusipu was killed by the Man-lion (Vishnu), ond with a view 
to conquer the Devas, installed Bali ax the king of the Daityas. 
Bali was always devoted to dharma (religious and moral duties), 
trathfal, one who bad subdued the senses, well up in all knowledges, 
tattvadarsin or seer of tho essence (of knowledge), grateful, most 
valourous, Hiranyakesipn (having a golden seat), and indestructible 
(evyaya). The god Brahmé alao was pleased with him and performed 
the abhiaheke or installation ceremony. 

On Bali's installation, the Daityas waged war against the Devas in 
order to regain the empire of the three worlds taken away from the 
Daityas on the death of Hiranyakasipu. [Passing over the 
tedious details of the war and the namea of the Daityas of inferior 
rank that took part in it,] Prabldda fought with the army of Kale 
(the god of death), his brother Anublids with that of Dhanada (the 
god of wealth), Viprakitti with that of Veruna, and they snocseded 
in overpowering and routing these gods. Then Agni, who ia 
desoribed here as the son of the self-shining damsel Shadilt, entered 
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the battlefield and burned many of the Daityas, and although he was 
thinned for a time by the flood of water sent by them. he regained 
hie vigour by being praised by Brihaspati (the priest of the Devas) 
that be should not fear water as water itself was his womb, and 
that be was the lord of all creatures. ‘Thus praised, he fought again 
and repulsed the Duityas. 

Then King Bali himself, praised by his grandfather Prahlada as 
being all the gods himself, the unoonquerable lord of all, the great 
Yogievara possessing all the sittvike ganas or pure qualities, took 
up the field und fought with Indra, the head of the Devas, and 
worsted him. As the last resort Indra took up his Vajra weapon, 
but a voice in the sky told him that Bali, by the merit of hia 
austerity, righteousness, truth, and of the boon conferred upan him 
by the god Brahmi, was unconquerable in battle by anybody. 
Hearing this Indra went away from the battlefield along with the 
Devas, and the Daityas blew their trampete of victory. 

Thus winning the empire of the three worlda with the splendour 
of sacrifice for securing heaven shining in the Daityas, with the whole 
world establiahed in peace and in the path of righteousness (aatpatha), 
with a complete absence of ein, with (the Bull of) Dharma standing 
on all fourr, Bali was installed the king of heaven (Devarijyn), and 
the goddess Lakshmi herself entered him, pleased with his valour 
and righteousness. The other guddesses viz., Hri (Modesty), 
Kirti (Fame). Dyuti (Splendour), Prabha (Brillianey), Dhriti (Forti- 
tade), Kehama (Forgivenesx), Niti (Equity), Daya (Kindness), Mati 
(Wisdom), Smviti (Good Memory), Vidyi (Knowledge), Sinti 
(Peace), &c., &c., attended him, os alko all the Apsaray nymphs well 
versed in music. ‘Thus was incomparable lordship obtained by Bali, 
the Brahmavadin. 

Defested by Bali, Indra goes to the home of his mother Aditi in 
the East. She takes him and the Devas to her husband Kasyapa, 
who takes them all to the Heaven of the yod Brahmi. [Here 
comes # Jong description of Brahma and his sabha, court, where he 
ie attended by Hishis and others.) Brahmf anys to Kasyapa: ‘1 
know why you have come here. Go to the other shore of the milky 
ocean, where at a place called Paramam Amritem, Vishnn ia per- 
forming a great tapds with Yogaic contemplation, he who ia the 
whole universe, the support of it, the Self of all, who is called 
Pfrvaja, the First-Born. Perform e great tapas yourself there, and, 
‘as noon as bs rises from hie tapas, salute him, and beseech him to 
be born as your son.’ Accordingly Kasyapa and Aditi go there, and, 
‘at the completion of the tapas, praise Vishsn as the god of goda, 
Bkaeriaga-Varaba, the one-horned Boar, Vrishtkapi, &c., &., and at 
their request he is born as their son Vamauaafter Aditi bears him in 
ber womb for a thousand years. All the gods including the twelve 
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Adityne, the twelfth of whom isa form of Vishnu, and all the Rishis 
glorify the birth of one whose splendour is equal to that of « 
thousand suns rigen simultaneously in the sky, avd whom people 
worship onder various names, including Yajiis, Sacrifice. 

When Bali is performing » horse sacrifice, Brihaspati, the priest 
of the Devas, conducts there the boy Vamana, who is shining with 
the sacred thread, the sacred girdle (maunji), umbrella, the staff, and 
the deer-skin (all badges of Brahmakarya). The boy surpasses 
Bali's priests in the knowledge of the details of the wacrifice aud 
teaches them ite proper procedure. Surprised at this, Bali salutes 
him and aaks him to tell what be should do for him. The boy 
extols Bali's encrifice as surpassing those performed by the god 
Pit&maba (Brahm), by Indra, by Yama, by Varone, Hearing this, 
Bali is very much pleased, and says: ‘O whose son are you, the best 
of Brahmans! ask for anything you may want and I uhell give it.’ 
The boy *{ want neither kingdom nor conveyances, nor riches, 
nor damsels. If you are pleased, give as much ground as my three 
paces can cover, on account of my Guru for extablishing {his sacred) 
fire on it,’ Bali says: * What will you do with only three paces P Ask 
for a bundred of a hundred thousand paces.” The boy says that 
three paces are yuite enough. Both Bali's high-priest Sukra and 
grandfather Prublida warn him against giving the ground, saying 
that the boy ix Viahnu bimself and not the child that he looks, that 
he is tbe Man-lion himself come again. Buli anys: ‘If Vishnu 
himself hua come to my sacrifice, what better recipient of my gift 
can I find? Having promised to give I must give. O boy, ask for 
the whole earth and it shall be given.’ Tho boy reitcrates that only 
three of his paces are enough, and Bali pours water into the boy's 
hand as signifying the act of gift. As soon as the water falls into 
the boy’s band the Dwarf becomes Non-Dwarf extending from Harth 
to Sky, with all the gods merged in his body, the earth as his feet, 
sky as head, sun and moon as eyes, his navel as the door to Heaven, 
and other gods and things as his other limbs [as described in detail 
in the original]. When he strides through the Earth (in one pace) 
the san and moon come to bis chest, when he strides through 
nebbas, atmosphere (in the second pace), they come to his hip, and 
when he atrides through param, the aky on high (in the third pece), 
they are at his feet. The Daityas (thinking that their lord Bali is 
being deceived) attack Vishuu on all sides, but are put down by 
him. Having thus conquered all the worlds, he givee them to Indra 
and makes Bali the resident of Satala alias Patila below in the 
Rarth, telling him thus: ‘As you gave the water of gift to me, you 
will never die from the hands of the Devas. Reside in Sntala 
together with all the Daityas, and reign there ss their king. By 
my grace you shall get ail kinds of celestial happiness and sacrifices. 









288 VAMANA TRIVIKRAMA. 





Do nof interfere with Indra, but show respect to him as he is my 
elder brother. If you infringe this my order, the nagas, serpents, 
will bind you in their coils.’ 

Bali asks what be should eat in Sutals, and Vamana replies that 
whatever sacrifices and other religious acts are performed by men 
without faith, devotiou, charity, &c. shall go to him us oblations 
for hia food. ‘be great illustrations Bsli says, very well, und 
enters the Patala, and Vimana goes to 'l'rivishtapa, Heaven, honoured 
by all the Bishis. 

On Vishnu’s going to Heaven, having bound Bali in the ovils of 
serpents, Bishi Narada bappens to go to Bali's place and teaches 
him to glorify Vishwu in « hymn of twenty verses, atyled Mokuha- 
vimgaka, for in it Bali prays for mokshe, liberation, from the coils, 
Pleased with chis, Vislwu sends the bird Garutman, the euemy of 
serpents. Seeing the bird, the serpents leave Buli and disappear. 
The bird says to him: ‘ Yuu ure liberated, reside here in the Pitdls 
with your kith and kin, uud do not stir even u gavyiti (u distance of 
two krosas) from here, ou pain of your head going to pieces. Bali 
sske what he should eat there and ix reminded of what haw already 
beeo fixed by Vishuu. 

Such is the story narrated in the Harivamss, The bad 
nature of the food allotted tu Bali looks a discordant 
sequel to the celestial happiness aud sacrifices proused 
immediately before. Alsou his being bound by Nigupisa, 
serpent-coils, is discordantly introduced, without saying 
anything about his having given auy cause for being 
bound. 1t looks aa if some other version of the legend is 
mixed up. The Bhagavata-Purina, VII. adh. 15-23, in 
elaborately narrating the story in its own way (copious 
extracts from which are given in Dr. Muir’s Teate IV. 
pp. 137-151), omits the bad food and gives a reason for 
binding Bali, but it substitutes Varunapiva for Nigu-pisa: 

‘When young Viimana begs Bali in the horve-sacrifice for three 
paces of ground, Bali says to this effect: ‘Having pleased me so 
much with words befitting a wise old man (though you are so young), 
you ask for very little. Auk at least for 0 much of iaud as would 
yield s living.” ‘The boy says that one who is uot content with three 
paces of ground will not find contentment even if be should get the 
whole aniverse. Bali mys with a smile (of admiration), ‘Take what 
you want.’ At that time Bali’s priest Sukra of the line of the Bbir- 
gavas trices to prevent him, ssying that the boy is the Infinite Visheu 
come to measure the whole universe in three paces and deprive him 
of his empire. Bali, to whom the keeping of his word is more 
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important than his empire, argues with Sukra, who, not pleased 
with s disciple who would not heed his Gurv’s word, carses him to 
lose his ert (wealth, empire). Bali's dutiful wife Vindhyavali hands 
the water vessel to him, and as soon as he pours the water, the 
Devas and other celes! sppland him and honour him by showering 
flowers on him, and the Dwarf becomes the Giant measuring the 
whole Barth in one pace, and the Air and Sky in the second pace, 
leaving no space whatever in the universe for the third pace. The 
aky-ward stride penetrates even the Satys-loka, where the god 
Brahma honours the Great. Strider's foot by washing it with the water 
of his Kamandalo, and the water thus poured on the foot becomes 
the Ganga river flowing in the three worlds. There being no space 
for the third pace, the heavenly bird Tarkshya (Garatman), knowing 
‘Vishnn's intention, binds Beli with Varana’s pAsas, cords. All this 
takes place cn the Sutya or Soma day of the sacrifice. Vishnu says 
to Bali to this effect: ‘Your empire extending as far as the sun 
warms with his raye, aa far ae the moon shines with the stars, as 
far aa Parjanya rains, has come within my two paces. Having 
failed to give me the promised three paces, you have to go to niraya, 
hell.” Bali says: ‘Ido not fear the pains of hell nor of the cords 
binding me. Allow moe to make good my word: be pleased to place 
your third step (padam) on my own head; punishment from such » 
Gura as you is most welcome.’ Then, praised by Prahlada, Vindhys- 
vali, and the god Brahm, Vishna says: “This chief of the Danavaa 
and Daityas, and enbancer of their renown, has conqaered uncon- 
querable Delusion... . . He has been elevated by me to a position 
to which even the immortals with diffoulty attain: be shall be the 
Tudra, supported by me, of the Savarni Manvantara. Meanwhile 
let him ocoopy Sntals, formed by Vievakarman, where, by my will, 
neither mental nor bodily pains, nor fatigue, nor weariness, nor dis- 
comfitnre, nor diseases afflict the inhabitants.” Bali is then released 
and enters Sutala with joy, along with the Asuras the Daityas) 
and his grandfather Prahlads. To them there Vishnu becomes 
dorgepila, the guardian of the fortrese, standing always with the 
mace in his hand, and protecting them. Vishnu tells the priest 
Sukra to rectify any irregnlarity he may bave seen in his disciple’s 
sacrifice. Sukra says: “ How can there be any irregalarity in that 
aeremony of which thou art the lord, the lord of sacrifice, the 
Sacrificial Man, adored in every respect? Whatever defects there 


























©The Skenda-Purdna, quoted in the Vakaspatys under the word 
Gajgi, says that Vihuo Trivikrama's foot (stretched into the sky) rent 
the Brahminda, the celeatial globe, and let loose the Gaagi river eo as to 
come down to the earth and fill the ovean. In the Essay on Geis, I have 
tried to explain Gaagt’s celestial origin. 
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may be in reapect of taxta, of order, of place, of time, of persona, oF 
of materials,—the mere celebration of thee obliterates them all. 
MNeverthuless, great being, I shall folfil the injanction which thon 
tterest: this in the highest happiness of men, to obey thy com- 
mands.” Having nesented to the order of Heri, the divine Deanas, 
with the Brahman-rishis, rectified the irregularities of Bali’s sscri- 
fice, Having thus begged the Earth from Bali, the Dwarf Hari 
{Vishna) restore’ Heaven to his brother Mahendra. 

The celebration of Vishnu as the means for rectifying 
defects in sacrifices is a Vedic procedure, for the Aitareya- 
Brdhmena ITI. 88 says that Vishnu cures defects in sacri- 
ficea, that by repeating the verse, Vishnor nu kam viryani 
(Rv. T. 154, 1), the defects are cnred. That verse celebrates 
Vishna’s three strides, 

The popular idea that has entered into Vernacular songs 
in this part of India, and for which there must be some 
Purfnic authority, is that Vishnu is the door-keeper of 
Bali’s mansion in Sutala. The Bhigavata-Purdna seems to 
indicate thie when saying that Vishno is Bali’s durga-pils. 
We have seen that according to the Ait.-Brabmana 
Vishnu is the door-keeper of the Devas (p. 266 ante). If 
he is the door-keeper of Asura Bali also, it shows that he 
haa treated him ass Deva. Indeed the sublime character 
which Bali bears in all the Purdnic stories from the 
R&mfyana downwards shows that he is un Asura only in 
name, but a great righteous soul really. 

‘The legend about Vishnu Trivikrama, risen as it is from 
the Rig-vedic Vishnu Trivikrams, may have been one of 
the oldest Parénic legends in folklore currency for a long 
period before it was recorded in the Ramfyana, Mahé- 
bharate, Harivames, and other Purines. It agrees with 
the Rig-veda about the nature of the three strides and 
about Vishnu’s striding for the sake of Indra, bat it has 
thene peculiarities, vis., (1) ite Vishnu is Aditya with Indra 
as his elder brother, (2) it introdaces Bali not known in the 
Big-veda, and (8) there isthe riddle of Bali, though an 
Asors or Daitys, being the most righteous giver, and yet 
bound by the recipient of the gift. Before explaining 
these points, it is necessary, even though it may be a long 
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Gigression, to devote a few pages to Aditi, Diti, Kasyape 
and the Daityas and Adityas. 

About the Vedic Aditi and her sons the Adityas, and 
about the Vedic Diti, Professor Max Miller's diequisition, 
in 8.B.B., Vol. XXXII., Vedic Hymns, Part 1., pp. 24)— 
263, is most instructive. In the Rig-veda the goddess 
Aditi comes in many piaces. She is the Mother of all the 
goda generally, a character which che retains in the epics 
and Parines also. There can be no doubt, as shown by 
Prof, Max Miller, that the prevailing sense of Aditi in the 
Rig-veda is A-diti, Unbounded, Infinite, and that the word 
in used not only as the name of the goddess Aditi, but alao 
88 an adjective qualifying certain male deities, such as 
Dyauh, the Sky, and Agni, the saorificial fire. The appro- 
Priateness of this adjective in the case of the Sky is clear 
enongh. In |. 72, 9 Prithivi, the Earth, seems to be called 
Aditi. It says: 

A yo Vieva avapatyini tasthah 
krinvéndso amritatvays gitam, 
mahbné mabadbbis prithivi vi tasthe 
maté potrair aditir dhdyase veh, 

‘Those who have undertaken all the good-works, making (for them 
selves) the way to immortality,—with (thove) great sons the Wide 
Earth has spread herself mightily (or heartily) for the nouriahment 
of the Bird. 


The Aditi-Prithivi or Wide Eurth of this verse seems 
to be the altar, which, we have seen from many Brahmans 
stories (pp. 185, 198 ante), represents the whole Earth. She 
nourishes on her lap the Bird Agni, attended by her eons, 
the secrificers who perform the good works of sacrifice.* 
Even if the Bird is the Sun, Agni himeelf as the rising 
Bun seems to be meant, by viewing Mother Earth sa 





The Padapitha of avapatyini ia su-apetyini. In Dr. Meodonell’s 
dictionary srapatye (eu-apatya) is rendered by ‘good-work.’ As there is 
the word svs-pati, one’s own lord, applied to Indra in X. 44, I, &e., Dr, 
Oldenberg changes the Padapdtha into ava-patyini not only bere, but ia 
‘VIL 01, 8 where it is said, ‘they performed {kakrah] all svapatyAni 
(muapstyini)’, and renders sve-patyini by the ‘powers of one’s owa 
dominion ' (vide Vedio Hymne, Part IL, p.86). The word seeraa to refer: 
to works axd not to powers. As the chursed Agsi ged. 
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noarishing him in the Kast where she and the horizon of 
the sky in which the sun is are poetically fancied to be 
touching each other, and the sacrificing sons with whom 
ehe nourishes the Child may be the famous Angirases, the 
rays attending upon the sun, who are fancied to be very 
great sacrificers performing the Heaven-securing rites at 
the appointed time regularly.* I think it is this picture of 
Mother Earth as the matutinal Vedi, altar, in the far 
Kast that is apoken of in Rv. I. 164, 35 as: iyam vedih 
paro antah prithivyah, ‘this altar is the Earth’s extremest 
border.’ To the Vedic poeta that border was beyond all 
known limits, and the Earth that was thus fancied to 
extend beyond all known limits was to them as Un- 
bounded, Infinite, as the Sky itself, and so when the 
Sky is qualified as A-diti, I do not see why Prithivi, 
the Earth, should be denied that adjective.t All her 
names denote her vastness, prithivi, wide-spread, mahi, 
very great, urvi, wide, extensive. By mahf as well as 
by urvi in the dual both heaven and earth are meant, 
The Vedic concept of Earth as Mother is well known. She 
and the Sky are the parents Dyava-Prithivi, and although 
Dyauh, Sky, is well known as Father, still mAtari, mothers 
in the doal, mean both heaven and earth in the Hig-veda. 
As the Harth is the altar of our terrestrial Agni, so is the 
Scma-jaice are the good sons whom tbe sscrificer sboald have by per- 
forming his Soma sacrifice, or sa the getting of good sons may well have 
been attributed to the merit of worshipping the gods by meana of the 
sacrificial rites, may not su-epatyAni be taken to have meaut ‘good.son- 
works’, i.¢., all the rites of the esorifice? By performing them, by getting 
Agui Su-jita snd aleo Soma as their spiritual sons, tho sxoriGcera make 
the way to immortality. 

As tho verse is ine hymn to Agni, the Bird is taken by Dr. Oldenberg 
to be Agni, while Mr. Griffith takes the Sun to be meant, 

© This picture is eimilar to that about Kapila explaived at p. 112 ante, 
‘The Avgirasss are not only sacrificing Rishis, but heroes putting down the 
powers of darkness. 

+ Taking Aditi of the verse in question to be distinct from Earth, Prof. 
‘Max Mallee propores to reed the word prithiv! in it as prithvi and 
Pronounce it as prithavi, and take it as an adjective of Aditi, ‘the wide 
Aditi’, and “nob, ns Benfey does, ‘the Earth, the eteroal mother’ "— 
(Veihe Thpane, Past L, p. 365). 
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Sky the altar of the Sun Agni and of all the countless 
stare, This is the grand view of Aditi in whose motherly 
Jap all the Devas, shiners, are placed, and she is praized in 
By. 1.89, 10 as being Earth, Antarikehe (mid-region) and 
Sky, Father, Mother, and Son, all the gods (Visve Devas) 
and the Pafikajanas, the Past and the Futore. She is all 
the gods because they are all in her, or, it may be, because 
the Soul of each of the gods honsed in the different forms is 
henotheistically identical with herself. Taking the three 
regions, she is Infinite in Space; taking the Past and the 
Fatare, she is Infinite in Time. 

Agni is ssid to be on the lap of Aditi (Rv. X. 5, 7), 
Similarly the Soma-juice is spoken of as pressed, and as 
resting on the lap of Aditi (1X. 71, 5; 74, 5); and that 
place of preasing the Soma is also called the saduna or yoni, 
seat or place, of Rita. Mr. Griffith takes the place of 
Rita to be the place of sacrifice, and refers to Sayana as 
taking Aditi here to be the Earth, by whom he probably 
means the sacrificial ground.* 

Thus I think we may well take the Infinite Aditi to be 
present in the altar or the sacrificial ground. For the 
purpose of sacrifice, she, though Infinite, was localized 
there and also in the distant East where the Sun Agni was 
fancied to be kindled, nourished, aud worshipped every 
morning.t From that place all the heavenly luminaries 
are born daily aud broaght to our view, the eun 
in the day, and the stars one after another in the night, 
in consequence of the apparent diurnal rotation of the 
celestial sphere. Ihe Harivamea must be indebted to 
very ancient traditional idea when it says that the place of 
Aditi is in the East. ‘The reason for localizing the Hust as 


in the Taict.-Ar. IL. 8, the saotificer says: ‘May all be to me, Agni 
with the Yajush (texte), Savitri with the tomas, Indra with the Uithime- 
das, Mitra and Varuna with benediction... .. Aditi with the Vedi, Soma 
with the Dikshi, Tvsshtri with Idhma, Vishno with Yojés, ..., and myself 
with Sraddha” Thus the Aranyaka convecta Aditi with the Altar, 

+ Placing the dawn of she bright period of the year in the region of 
Aldebaran end Orica, that in another locality of the sacrificial groand 
Placed int the custody of the moon who fs the regent of Orion and the 
husband of Aldbaran. 
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ber place may have been forgotten long before the time of 
the Harivames. We have to infer the resson as best wo 
could from the rich, varied poetry of the Rig-veda, and in 
one place (I, 118, 19) it calls the dawn ‘the face of Aditi’ 
OF course the locality of the dawn is the East.* 

If Aditi means the unbounded, and if the Vedic poets 
had the same meaning in their mind when asing the word 
as an adjective of Agni, it must follow that Agni was not 
looked upon as being nothing more than the small fire 
in the sacrificial hall, but that his pervasion in all the 
three regions, iu the fire here, in the lightning in the 
atmosphere, and in the sun, moon, and etars in the sky, 
was seen and recognized. But in his case it is possible 
the riddling poets wished to superadd another shade of 
meaning to Aditias Ad-iti, the Eater. In Rv. 1V., 1, 20, 
and VIL, 9, 8, he is called both Aditi and Atithi with a 
play on these words. As it is well known that atithi, the 
guest, is welcomed and fed, it is likely that the honoured 
guest Agni was wished to be taken not only as the Infinite, 
bat also as the Eater; and there is a vein of humor about 
Agni’s great eating power when in another place (X. 91, 
14) it is said that in him bulls, oxen, barren cows, rats, 
when duly consecrated (as pasus or victims), are offered up. 
Tu a most remarkable chapter of riddles about Mrityu, 
Death, the Brih.-dr.-npanisbad calls Mrityu Aditi in the sense 
of all-devouring, saying, sarvem va attiti tad aditer aditi- 
tvau, ‘aditi because (Death) eats all’ (I.,2, 5) ; aud likewise 
in one place where Aditi comes iu the Katha-npanishad 
(IV. 7), the commentary takes the word to mean the eater 
(‘adandd aditid). ‘Chis shows how the ancient poets some- 
times read A-diti, the Un-bounded, as Ad-iti, the Eater. 

That the poeta of the Rig-veda have often wed a word of 
the same sound in more senses than one is clear from 

©The Harivames, we bare seen, says that Agni who fought with the 
Daityas is the sos of the self-shining (svayem-prubhi) damsel Sindili In 
the Gdlavopikhyioa of the MabAbbireta Udyoga-parran, adh,, 113, the 
place of Stadilt, the Brahman demee! of great tapas, is mentioned to be the 
East beyood the sea. The brilliant Dewn herself, the emblem of Vidyd, 
Knowledge, may be Stedill, giving birth to the Guo Agni. 
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snother instance of the very strange manner in which Aditi 
is spoken of aa one who is to be kept off or avoided, in con- 
trast to Diti who is to be had for one’s welfare. The 
strangeness is eo striking that this Aditi may be radically 
different from the beneficent goddess Aditi that is praised in 
many places in the Rig-veda. To know what is said of this 
strange Aditi and of her opposite Diti, it ie necessary to 
refer to the following verees, all of which are discussed in 
Part 1., Vedic Hymne : 

© Agni, thon art of heroic fame, the god Savitri, and Bhaga; also 
Diti (that) gives what is good (ditie ka dAti vAryam*).—VIL, 15, 12. 

(Mitra and Varona!) You mount your chariot, which is golden, 
when the dawn bursts forth, and hes iron poles st the setting of 
the san; from thence [from the chariot] you see Aditi and Diti 
{atah bakshithe aditim ditim ka).—V., 62, 8 

* May be (Agni), the knowing one, distinguish wisdom and folly, 
the (wise and foolish) mortals, like straight and crooked backe (of 
horses). And for the sake of wealth (raye) and noble offspring 
(avapatylya) O god, grant us Diti and keep off Aditi” (ditim ka rheve 
aditim oraehya).—IV., 2, 11. 

May the milch-kine nourish and protect Mamateya who is 
brahma-priya, devoted to holy life. May he, knowing the customs 
{vayunfni), and seeking to win, beg [Mitra and Varans, the deities 
of this hymn) with prayer for food or nourishment, and keep off 
Aditi (aditim urasbyet).—L., 152, 6. 

Diti is mentioned in the Rig-veda in only the three 
places quoted above. As Snnasseps, tied to tho sacrificial 
post with three bonds, is called ni-dita, Prof. Max Miller 
takes Diti to mean the Bounded, and A-diti the Un-bounded 
or Infinite; Mitra and Varana eee both A-diti, “ what is 
yonder,” and Diti, “what is here,” that is to say that 
Aditi is what is infinite beyond the East, beyond the view 
of the mortals, likewise what is beyond this limited life, and 
Diti ia what is within the view of the mortals, likewise this 
life on earth ; therefore, according to him, the sense of the 

© This is the reading aa it etands in the Padapitha But Prof. Max 
Miller would change it into aditis a diti viryam, for he considers the 
name of Diti here so anasual, and that of Aditi, on the contrery, eo nataral, 
that he bas little doubt “thet the poet hed putthe name of Aditi; and 
that Inter reciters, not aware of the occasional license of putting two short 
wyllables instead of one, changed i into Aditi” [Diti (?)]. 
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second sentence of IV. 2, 11, is: “That wo may enjoy our 
wealth and healthy offspring, give us this life on earth, 
keep off the life to come.” This, according to him, ex- 
plains aditim urashyet of I. 152, 6 also. If ‘keep off the 
life to come’ is paraphrased aa ‘keep off death,’ we would 
find in this Rig-vedic Aditi the all-devouring Death Aditi 
of the Brsh.-Ar.-upanishad, only the latter reads her as 
Ad-iti, while in Ry. IV. 2, 11, contrasted as Aditi is with 
Diti, she must be read as A-diti. 

About this malevolent Aditi, Dr. Oldenberg observes :— 

“It is very atrange that the poet should ask the god to keep off 
Aditi, who muat here be considered, soasequently, as 6 malevolent 
deity. I think that this conception of Aditi is derived from the iden 
of thie goddess ss punishing ein; it ia the same goddesa who may 
free the sinner from the bonds of sin and who may fetter and destroy 
him. Keeping off Aditi seems to mean, consequently, removing 
from the morta] the danger of being bound by the fetters of sin; the 
idea is the same as in IV. 1, 5, where Agni is invoked to make 
‘Varans, the eon of Aditi, go sway. In that case granting Diti 
would mean granting freedom from the same fetters.”” * 

If 80, there is this etymological paradox, namely that 
Diti, derived, as is supposed, from a root fo bind, grants 
freedom from the bonds, while A-diti, the reverse of that, 
dinda, Dr. Oldenberg adopts the view of Prof. Roth, 
approvingly quoted by Prof. Max Miiller, that “ Diti is a 
being without any definite conception, a mere reflex of 
Aditi” Bat it is difficult to see how the opposite can be 
the reflex of a thing. 

In either case this Aditi is a strange contrast to the 
beneficent Mother Aditi mentioned in many places in such 
terms as ‘May Aditi protect as,’ ‘May we be for Aditi,’ or 
belong to Aditi (Aditaye syima) ; and it ia shown by Prof. 
Max Miller that aditi or adititva is also used in the sense uf 
freedom, liberty. If Aditi’sson Varona, invoked in many 
places for boons, is wished, in IV. 1, 5, to be kept off, that 
may be not by reason of his being Aditi’s son (and there 
are several other gods who sre her sons), but because 
Varuns is from vri, to enclose, encompass, restrain, and 
because be is well known in the Rig-veda for his pasa with 

© Vedic Hymns, Past Il., p. $81. 
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which he binds sinners. If Agni is satisfied with the 
worshipper’ faith and sacrifices, he, as the friendly god 
Grihapati of one’s own house, intercedes on his behalf for 
removing Varuna’s fetters. 


On the other hand, Prof. Grasamann, referred to by 
Mr. Griffith onder Rv. I. 152, 6, takes Aditi that ie to be 
kept off to be famine, dearth, or want. Mr. Griffith, 
following, as he says, Prof. Roth, translates diti and aditi 
of TV. 2, 11, as, respectively, ‘ plenty’ that is wished to be 
granted, and ‘penury’ that is to be kept off. He says 
that Prof. Wilson, following Sfyana, translates: “be 
bountiful to the liberal giver ; shan hin who gives not.” 
Thus Sdyana takes diti to mean the giver and aditi one 
who gives not. Dr. Macdonell’s dictionary renders diti 
by ‘distribution,’ ‘liberality,’ 


There are several da roots, 1. da, to give, grant; 2. dé, 
to out off, mow; 8. da, to tie up or bind. We get the 
eense of diti as ‘giving,’ by deriving it from 1. da, and 
the opposite of this diti is iti, while dita in ni-dita, 
bound, is derived from 3. da, and the opposite of this, and 
also of 2, da, is the goddess A-diti, the Unbounded, the 
Uncut or Entire (a-khanda), the Infinite. Even deriving 
diti from 2. da, to cut, we get the sense of ‘distribution? 
as when, in giving or distributing charity, an entire heap of 
corn, food, &c., is cut and divided. In this respect diti 
may be compared with dina, for, avcording to the same 
dictionary, dana, derived from 1. dé, means ‘ giving,’ ‘ gift,, 
‘oharitable gift,’ &c., while dana, derived from 2. da, 
meane ‘distribution, expecially of food, meal, sacrificial 
fount.’ : 

Therefore, Diti seems to mean the ‘ giving’ or ‘ gift’ of all 
desirable things, either by the gods to men, or by the well- 
to-do man to others in charity. Agni is Diti, Gift—is Charity 
itself—and as such, it ia appropriately said, dati varyam, 
€ gives all that is fit to be desired’ (VII. 15, 32). Agni is 
to give us the Gift and keep off Non-Gift, for the sake of 
a wealthy, happy life, or, it may be, the Gift is not for 

3 
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selfish enjoyment, but for the purpose of giving (riye) as 
charity in sacrifices and of getting noble offspring by the 
merit of them (IV. 2, I1). M&mateya may be a divine 
head of a clar. residing in spirit always with the men of the 
clan as their ideal holy man knowing all the good old 
customs, one who is nonrished by the milch-kine (of all 
kinds of blessings), one who with his prayer wins nourish- 
ment (i.e., Gift), and keeps off Non-Gift (I. 152, 6). As 
for Aditi and Diti of V. 62, 8, witnessed by Mitra and 
Varuna from their chariot on high, it is possible to take 
them ar the Unbounded and Ronnded, the latter as a 
country bonnded by a range of high, snow-clad moun- 
tains, or by the sea, heyond which it was impossible 
for our ancients to go, but the gods are able tn see both 
it and the Unbounded Beyond. But here also Non- 
gift and Gift would suit very well. The gods on high 
oversea the Gift and Non-Gift of men, they take note 
of who is charitable and who is not, of the good and the 
bad, as indeed it is clearly said in YV. 2, 11, that the 
god Agni distinguishes the wisdom and folly of men, 
and it is said of Varuna that he travels in the midat of 
the waters (meaning evidently the sky), overseeing the 
truth and antrath of men (Asin raja Varnno yati 
madhye satvanrite avapagyan janduim, &e.). If Diti in 
the reflex of Aditi, let it be in this manner: Aditi ia 
the inexhanrtible Unbounded Abundance with the giving 
side of her as diti, and the non-giving ride as x-diti— 
ariddle arising by mixing up, or playing with, tho three 
dA roots. 

In the epics and Poranas, just as the name of Sura for 
the Devas arose as the opposite of Asuras, by reading 
Asv-ra as A-sura, the name of Daitys, son of Diti, for the 
Aenras seems to have arisen as the opposite of Aditya, son 
of Aditi, by which epithet the Devas are known. Taking 
the cutting sense of Diti, the Purinic Daityas are cruel 
beings cutting and molesting the good. Another name by 
which they are known is Daneva, which name and also the 
name of Dion are applied in the Rig-veda to Indra’s enemy 
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Vettra.* Now Danu or Danava seems to have come from 
the same root da from which Diti has come, and mast have 
meant the cruel cutfer, when applied to the enemy of the 
gods, But dénu means also a drop, and eu-danu is an 
adjective of the gods in the Mig-veda in the sense of 
‘drippiug or giving abundantly,’ like the drops cut down 
and distributed from the buunteous rain cluud-+ It is 
these double meanings of Daitya aod Danava, and also of 
Asura, the enemy of the gods according to the Brahmanas, 
but » good epithet of many of the gods in the Aig-veda in 
the sense of ‘very powerful, that have been fruitful of 
riduling myths, and J have tried to show in analyzing 
several Purinic stories that really very good characters are 
concealed in the Duityas, Dausvas, and Asuras—names 
Ppromiscuously applied iu the Purdnes and epics to the 
so-called euewies of the Devas. 

iu connection with Ditiand Aditi it may vot be outof place 
to refer here to the story which makes even the Muruts, the 
heroic troop of the gods, aud uiso the gud Judra, sous of Diti. 
‘Lhe story is thatasAditi’s son Indra conquered and put down 
the Duityus, the sons of his step-mother Diti, the latter per- 
formed austerity by the werit of which she came to be with 
child which, if allowed to be born in due time, would have 
surpassed and conquered ludra; that ludra, coming to know 
of this, entered Diti’a womb, cut the garblia into seven bits or 
eeven times seven bits, and caino out along with them ; that 








® Vide Rv. 1., 82,95 IL, 11, 10; ML, 80,8; 1V., 80,7; V. 20,45 and 
many other plaves. In X. 120, 6, ludrw is said to have destroyed seven 
Daous. The Furinio iden ie thot Danava means & son or descendant of 
Daun, an ides which Mr. Griftith adopte in his notes in reapect of the Vedio 
Dénava, and ander Rv. [V., 30, 7, he tukes Daun also to be the eon of Dann, 
But so far as 1 could ase by the aid of his index, Danu is nowhere mentioned 
in the Rig-veda, and Prof. Max Miller takes the Vedio Diuava to be the 
descendant of Dinu (not of Dann), vide Science of Mythology, IL, p. 526. 
It looks a8 if from the aualogy of Manava from Manu the Purdrios have 
coined Danu for the Danava. 

¢ Similarly there is the root dia having two meguings, one to give, 
the other to burt or bear ill-will. The orue! Dasas spoken of in the Rig- 
veda seem to be derived from the Isster sense, and the liberal Divo-dthew 
befziended by the gods, from the former sense, 
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the bits became the Maruta, so named because Indra pacified 
Diti by saying ‘m4 ruda, m& ruda,’ ‘do not ory,’ ‘ do not 
ory;’ and that at her reqnest [ndra made them his own com- 
Panions (Rim. 1. 46; Bhag.-purana 1V. 18). I have ina 
manner explained this myth in Vol. I., p. 189. Thas, 
although in the Rig-veda the Maruts are the heroic gods 
forming the troup of Indra, yet they are made here Daityas 
by birth along with Indra who, by coming out from the 
womb, is re-born. Setting aside ‘ma ruda’ as a funny 
etymology, concocted to puzzle and put one on the wrong 
acent, the real derivation of Marut is from the root mar, 
‘to crush, pound, destroy by friction,’ and the object of 
the story seems to be to show that these crushers and 
their king Indra Marutvén are prati-daityas, rival Daityas, 
cutters, for cutting off the cutting Daityas. So much about 
the cutting sense of Diti. The giving sense may also be 
detected in her giving her own sons, the Maruts, to Indra, 
for it is only with them that he can be called Marutvdn. 

I shall now refer to such Vedic texts as 1 have come 
across about Kasyxpa who has become the father of the 
Adityas and Duityas in the epics aud Purinay. According 
to the Satap.-Bréhmans, Kasyapa, meaning the wwrtoise 
karma, is a symbol of the Creator Prajépati Visva-karman 
with @ play upon karman us kirma (p. 21), ante). In the 
Taitt.-Aranyaka, the same Creator Kiirma is mentioned as 
the Son, the Juice, of Prajapati, and is cleurly identified 
with Purusha that has entered into all things (pp. 213, 214 
ante). Koferring to the Vedic ritual of imbedding a 
tortoise at the base of the altar, 1 have conjectured the 
Deity of Sacrifice to-be represented by the figure of 
tortoise. Kasyaps seems to be mentioned only once in the 
Rig-veda, IX. 114, 2, iu which the poot asks Hixhi Kasyapa 
to add his loud voice to the chorus of hymn-chanters and 
pay reverence to king Soma. 1| have taken the Deity of 
Sacrifice to be pictured in it 2s. great Hishi welcoming with 
the chants of priests the sacred Soma plant (p. 212 ante). 
The Atharva-veda X1X,in praising the Supreme Deity under 
the name of Kile, Time, says that among others Prajépati 


VAMANA TRIVIERAMA. 801 





and the creatures, also the Self-Born Kasyapa and tapas, 
austerity, were born from Kala (Muir’s Tezts, V. p. 408). 
In the SAma-veda Kasyapa is mentioned in two places, in 
one as born by means of a great rite (parena dharman&) 
and as having Agni as his father, Sraddha (Faith) as his 
mother, Manu (thinking power?) as his Kavi (poetical 
genius); in the other as being Svarvid, celestial, or the 
winner of heaven (ibid., IV. p.27). The Sakla Yajar- 
veda says: “Let us have a triple life (try4yusham), the 
triple life of Jamadagni, the triple life of Kasyapa, the 
triple life that exists among the gods ”—(Jbid., IV. p. 822). 
The Taittiriya Ekagnikands, otherwise called Mantraprasna, 
1, 2, when praising Apah, Waters, says that Kusyapa and 
Agni were born in them (yasu jitah Kusyapo, yasv Agnih). 

The Satap.-Bridbmana, XII. 7, 1, 14, says that Kasyapa 
caused Visvakarman’s Sarvamedha or all-offering sacrifice 
to be performed. It is worth quoting here, as there seems 
to be o paradoxical riddle iv it. 1t says :— 

“With this sacrifice, Bhauvana Visvakarman sacrificed. Baving 
sacrificed with it, he overpaxsed (atyutixithut) all beings (bbitini), 
and became all this, ‘hat man overpasses all beings and becomes 
all this, who, knowing this, sacritices with this Sarvamedha 
(universal sucritice), or he who knows this. Kusyapa performed 
thie sacrifice lor him (tam ydjayamkakira). Wherefore ulso the 
Karth (Bhdimih) recited a verse slukam jagau): ‘No mortal ought 
to bestow me. Vievakurman Bbuuvane, thon wast foolish. She 
(the Earth) will sink into the midst of the water. This promise of 
thine to Kasyapa is vain’"—* (Muir's Texts, LV. p. 369). 

‘The above is Dr. Muir’s translation, excepting the word 
Bhauvana as ‘son of Bhuvana.’ 1 have put iv the original 
as the riddle seems to hinge on that word. The sacrifice 
apoken of is the same as that described in the Visvakarma- 
sikta X. 81 of the Rig-Veda, Although the god Visva- 
karman, the All-Maker, is the Deity praised in that hymn, 
still, in the Avukramani, Visvakarman himeelf, atyled 

© Tho original of thie verse in thie:— 
‘Nomi martyah keskacs détum achati. 
YVisvakarman Bhaovena mandsh dsitha. 
Upamatkebysti tyd salilasye madhye. ° 
Mrishaisha te sangares Kasyapbys. 
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Bhsnvana, son of Bhavana, is pat down as the Rishi or 
Seer of it. The word Bhauvane seems to have been coined 
from the word bhuvauani used in the first verse of the hymn, 
and to have at first been the desiguation of the hymnas mean- 
ing the Vaisvakarma Bhanvana bymn, butafterwards used as 
the patronymic of the Seer Visvakarman. Bhauvana aa an 
epithet of Visvakarman must have been settled long before 
the time of the Brahmans in question. Now the puradox 
to be noticed is this. When the bymn itself clearly euys 
that Visvakarman offered up the whole universe (visva 
bhuvanéni juhvat) aud himseli us an oblation (unto the 
Deity of Sacrifice), how can it be said that he did not give 
“the Earth? If he performed u sacrifice in which he failed 
to keep his word, how could he have thereby become the 
universe aud surpassed all?* As bhiddna, the giving 
of land iu charity in religious acts, ix one of the gifts 
held most praiseworthy, how can the Earth say what is 
contrary to it? Well, if she wished to keep her own precious 
self to herself, and sink into the midst of the water, in 
order to prevent her being given uway in charity, who ig 
the fool, the glorious god who by his all-sacrifice becomes 
the universe, i.c., becomes All-Existence, or she who goes 
to drown herself and thereby become Non-Kxistence ? Up 
to the said verse, Visvakarwan’s sacrifive is extolled 
and held up asa noble example for all naukiod to follow, and 
the expression that the Kurth also sang « sluka, praise, inakes 
the reader to expect in the verse the praise ot Visva- 
karman’s act. Such being the case, how can the Harth 
call him a fool? No, All this shows that we have « clear 
case of paradoxical riddle, and I think that the expected 
praise is concealed in the word Bhauvana, looked upon as 
the derivative of not only Bhuvaps, but also, for the 
riddle’s purpose, of Bhi-vana. Bhfi means the Karth, and 
in the Vedas vane, from van, to vin or procure, means the 
winning or procuring » thing either for oue’s self or for 





© The verb atyatiahthat indicates that the author regarde Visvakarmien 
ts being identioal with the Deity of the Purushesikts (atyatishthat 
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another, and in the latter case it means giving. He whose 
act is the winning of Bhf or Bhfis and the giving of Bhai 
or Bhis is Bhauvana; also he whose act is the act of true 
spiritual Bhuvana, Being, is Bhanvana. Taking these 
Meanings of Bhanvana an esoterically intended by the 
Brihmana, I would interpret the verse which outwardly 
decries Visvakarmnn as concealing this praise of him by 
Bhimi: 

©O Lord, you have failed to give me to Kasyapa. Your 
becoming yourself all this universe is your immanency in 
all and everywhere, your loving all the creatures ss your- 
self. This act of your universal love is your bhi-vane 
act of winning yourself as the whole universe. Having 
won yourself as the whole nniverse, as the true dravina or 
wealth, vou have done the bhi-vana act of giving yourself 
away aa the whole universe to Kasyapa, the Deity of your 
all-offering sacrifice. This act of winning yourself and of 
giving or offering up yourself at the altar of self-sacrifice 
is yonr righteous, holy Bhuvana, Being. O glorious 
Bhanvana! You are Manda, foolish, in the eyes of the 
relfish people who consider themselves lost by self-sacrifice. 
Bat I proclaim yon are traly Manda, exhilarated and 
joyfal,* with the joy of Trne Winning, Trne Giving, 
True Being! O Infinite Ocean of Joy that have made 
yourself the whole universe and surpaxsed it-—you who are 
both immanent in it and transcending it—what else can I 
do but anbmerge myself in that Ocean? I do so most gladly, 
and tell every one of my sons—every mortal—not to give 
me as exclusive of himself, bat include me, the whole world, 
in his own being of universal love, and make a gift of hie 
a0 expanded elf in charity, for nothing else is fit to be 
given, O Bhauvana Visvakarman, the Teacher of Self- 
oblation f +? 

Manda is from mand, and moans sluggish, foolish, But this root je 
allied to mad, to rejoice, be glad; and in the Rig-veda mandin means 
‘gladdening’, ‘joyfal’. Of. also the Parknic Mandsra or MandAra, 

+ Gar Brihmana soya in snother place (vide Muir’a Tests, IV. p. 28) that 
the Creator was offered up as the victim beoncee there was nothing else 
Ait to be offered. The oblation must have a Deity to whom it isto be 
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Such seems to be the meaning of the Harth’s praise 
of Visvakarman’s all-offering sacrifice. At the time of 
our Brahmana, Kisvapi mast have already become one of 
the names of the Earth, and therefore Kasyspa is men- 
tioned as being entitled to receive her in gift. The same 
Brahmaaa, in speaking about the Creator Karyapa Karma, 
says that all his offspring (prajih) are KAsyapyah (p. 211 
ante). By praj&i not only all the creatures, but all 
things, seem to be meant. Therefore, the Earth as repre- 
senting the whole world is Kisyapi. If it is true that 
Mother Earth has gladly immersed herself in the Infinite 
Being of self-sacrifice, it is also true that when that Being 
ia not realiged—when there is selfishness and the robbing 
and killing of one another—she, the world, is submerged 
in the ocean of sorrow and trouble, and has to be taken up 
and upheld by the same Being as the Boar of Sacrifice, aa 
explained in the Essay on the Boar. 

The Taitt.-Aranyaka I. 1,7, about the sacrifice called 
Arunaketuka-Kayana, says : 


(There are Seven Siryas, viz.) Aroga, Bhrija, Patara, Patatga, 
Svarnars, Jyotishiman, and Vibhisa (represented by certain seven 
brickn of the altar} They all brighten divam, the sky or heaven, 
for him (the sacrificer), unflinchingly yielding him iirjn, nourish. 
ment or vigonr, Kaayapa ix the eighth (represented alao by another 
brick). He never leaves Maha-Mera. About him thore ik thin 
[verwe to this effect] : 


(1) O Kasyapa, that silpa, appearance, of thine which is rokandvat, 
aplendrons, indriyivat, mighty, pusbkala, plenteour, and kitrabhina 


offered, and it is said of the Crestor that, outting out bis own vapé, he 
himself became the goat, and offered it up to himnelf as the Deity (Taitt.- 
fem. IT. 1, 1,4); that, becoming the horse of the Asvamedha sacrifice, he 
offered it up to elf (Brih.-dr-up. J. 1,2). Thus there is the Deity of 
self-ancrifice in himself and he himself becomes It by offering himself 
‘unto It. In the story in question, Kasyapa, the recipient of the gift, seems 
to represent Visvakarman himeelf as the Deity attained. In the case of 
man also, the pasa or victim representa his own soul whose Ralf is the 
Supreme Self, and who, by performing the all-offering snorifloe, obtains 
that Infinite Self of universal love, for it is said: “That man overpasses all 
beings and becorues ali this, who, knowing this, eacrifloes with thie Sarva- 
medbs sacrifice.” 
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shining wonderfully, in which are placed the Seven Siryas together 
(with thyself au the eighth), in it do thou Isy this King. 

They (the Seven) obtain for him light from Kesyapa. Like » 
smith with his bellows, Soma blows them (in order to make them 
glow with light). The Akaryax (ancient teachers) (say) thue: ‘The 
(veven) Stiryas are Prins, (or) Jivas (jtvani, in the neuter), (or) 
Indriya-jivas (-jivAni), (or) the Sevan Sirshanys Prinas,’ Pafikakarna 
‘Vateyayans and Septakarna Plékshi (said each) thue: ‘I have 
seen these Seven Siryne.’ As for Kasyapa they thought that he ia 
Anusravika, one whose existence is only heard of, (saying) ‘ We bave 
Bot been able to go to M&hé-Meru.’ Bat Gargya Pranatrita (one 
who was protected by the Prinas?) (enid) thus: ‘I have seen this 
Sdrya-mandala (lit. the globe of the kan) moving about (in Maha. 
Mera.) Go ye to Maha-Mera and to the One who never leaves (it)’. 

(Ofthe Seven Sdryas) Bhraja, Patera, and Patatge stund and shineat 
the lower part (of Maha-Mera), therefore their light is hitherward; 
the others are in the other part, therefore their light is not hither. 
ward. Abont them there is this {verse the purport of which is tl 

(8) The Seven Siryas have darted into the sky or he (divam 
anupravishiah); them he who bas given cherity (dakshinavin) (in 
eacrifices} fallowa in (good) paths; they all brighten or warm ghrita, 
botter (or fertile food), for him, unflinchingly yielding him arjn, 
nourishment or vigour. 

The Abaryau say thatthe (Seven) Siiryux wre the Seven Hitvij 
Priests, About them there ix this [verse the purport of which is this): 

(3) ‘The Seven Dieas (pointers, the directione), the Nand or different 
Saryas, the seven Hotris (who are the) Ritvij priesta, the Devas who 
are the Seven Adityas, with them, O Soma, do thou protect ns (Rv. 
1K, 114, 3). 

After this it is said that the Sfiryas mean also the Rttus, 
seasons, that they are Néné, different (in their characters), 
that there are even a thousand Sfiryas. In the uext 
Anuv&ke (I. 1, 8), it is said that the Sfiryas, springing from 
Kasyapa, are always killing the sinful beings who take ap 
bodies according to the effects of their Karma, and die 
again and again, devoured by their own (bad) acts; and 
that Kaeyapa [by transposition of the syllables] is Pasyaka, 
the Seer, because he sees all things. 

Sach is the enigmatic manner in which Kasyapa is men- 
tioned in the Taitt.-Aranyaks. Strya ordinarily means the 
aun, but it is clear that what are called the Seven Saryas 

















© The King is teen by the commentetor to mean the seorificer. 
2 
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are not suns, but some esoteric things. The Aranyake 
itself, as explained by the commentator, gives several 
definitions of them : 

(1) They are Prana, breath, which, according to the 
commentator, is seven by its seven vrittis or fonctions. 
The nomber of the Pranas is sometimes mentioned as five 
(viz. prana, apins, vydna, udiua, and samfna), and some- 
times as seven, vide the verse which comes both in the 
MahbAnar.-up. 8, 4 and in the Mond.-np. II. 1, 8 These 
seven vital airs are guhdsayas, resting in the cave of the 
heart, the same place where, according to the preceding 
verse of the Mahfndr.-up., the Self, smaller than the 
smallest and greater than the greatest, rests; they spring 
from him and they travel in seven lokas, worlds. 

(2) They are Jivas. It is not clear what these jivas (in 
the neuter gender) mean. The commentator takes them 
to be mahat, ahankara, and the five tanmatras, 

(8) They ure Indriya-jivas. He takes them to be the 
five senses, iniud, and intellect (buddhi). 

(4) They are the seven Sirshanyu-Pranas, which he 
explains to be the seven sense-doors in the head—an expla- 
nation about which there can be no doubt whatever. They 
are the two eyes, two ears, two nostrils, and the mouth. 
In the Essay on the bird Saparns, who is the son of Kasyapa, 
I have shown, by quoting several texts from the Taitt.- 
Sambit&, that the Sirshanya-Pranas are called the seven 
Viélakhbilya BRishie, symbolized by seven bricks in the altar, 
and that the same Prinas or senses are also called Devas 
and Visve Devas. The Brih.-dr.-up. [1.2 calls the same 
Pr&nas the Seven Hishis and has even transferred to them the 
names of certain seven Risbis, vis., Bharadvajs, Gautama, 
Visvamitra, Jamadagni, Vasishtha, Kasyapa, and Attri. 
The verse of the Sukla Yajur Veda, ‘Sapta Rishayah prati- 
hitah sartre,’ &., (quoted in Vol. 1. p. 321) shows that in 
thet Veda aleo the senses were called the Seven Hishis. 

(5) They are the Seven Priests. The same senses that 
wore called the Seven Sirshanya-Prinas appear to be cailed 
now the Seven Priests, This ides is the same as that of the 
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Seven Rishis. As, in the Brihadéranyake, the head in which 
these Seven Prinas alias Hishis are placed ia called kamasa, 
the feeding cup or bowl, the idea seems to be that the Deity of 
the Heart is like the sacred Agni, and is fed and worshipped 
by the Seven Pranas as if they are the Seven Priesta. 
They bring in impressions or mental food from ontside and 
as, according to the same Upanishad (vide p. 34 ante), their 
Truth is God, the Juice or Joy of universal love, therefore, 
if that Juice is taken in by perceiving It in all the wonder- 
ful things seen, heard, smelled, and tasted—if man would 
see, hear, smell and eat for serving and maintaining that 
Love—the Priests of the Head will have done their work 
well and the Child of the Heart well fed, that Child who is 
the spiritual food of man. They are Siryas or sons (from 
the root si, to vivify, produce, bestow) in the sense of 
making things known and bestowing vigour and joy, 
while the Antaryémin or In-Dweller is the Sun of these 
sons. They are Pranas. Prina means breath, and 
breath is the power of life, The important senses located 
in the head are 80 many pranas, powers, of life, for the 
deficiency of any one of them (such as being blind in one 
or both the eyes) impsirs man’s efficiency; and for the 
game reason indriya, which is the more common name for 
the senses, means vigour. The seven worlds in which the 
Pranas travel may be the different classes of objects 
perceived by the different senses. The commentator taker 
the solar globe itself to be Kasyapa, but it is plain the 
Aranyaka is not desling with the visible sun, but with the 
invisible Deity of Sacrifice of whom the son is one of the 
emblems. Mern ia the fabulous golden mountain, either 
the North Pole or the Polar Star, ronnd which the sun, 
moon and the atars perform their apparent diurnal cirenit. 
Bat mentioned as it is in connection with the senses, it 
must have an adbyfitma significance here connected with 
man. I would take it to be the Heart, the place of the 
Deity, the mountain cave, as it were, in which He is oon- 
cealed. But confining ourselvea to the verses (1) and 
(2) which the Aranyaka quotes and which msy therefore 
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be much older than it, the altar in which the eight bricks 
are placed represents the spiritually brilliant body of the 
Deity of Sacrifice, consisting of bimeelf as Atman, Soul or 
Self, and of his divine Prinas, senses. He is besought to 
lay io himself the sacrificer who has spiritually become the 
King, ¢.c. Master of himself. Asthe eacrifcer enters into the 
Deity realizing him as his Self, the same divine senses of 
the Deity are at his service, and they lead him on as the 
guides pointing to him the good paths in his unfettered 
movement in all the worlds,* and yield him spiritual food 
in all kinds of enjoyment, seeing, hearing, smelling, 
tasting the Deity of universal love everywhere. It may 
aleo be that all the things and worlds perceived by the 
differeot senses are metonycally the Pranas, senses, of the 
Deity whose Prana, Breath, accompanying his oima-ripa 
mode of creation, has blown forth the universe. The sacred 
Soma of the sacrifice performed by man blows and brightens 
those worlds as the Sfryas, and makes them yield him the 
brilliant food everywhere. In speaking of the Seven 
Saryas as the lights of the Great Luminary Kaayapa, three 
of them (commencing with the secon:)) are mentioned as cast- 
ing their lights hitherward and the othera not hitherward.t 
Tf the others are the Inst three Sfryne, it looks as if the 
object is to utilize the SOryas in another manner for illue- 
trating another idea of the universe with one triad of the 
Saryas as consisting of the regions of Karth, Air and Firma- 
ment, and another triad so high above it as not to be 
visible to os,t each Sirya representing all the Seven 
Prénas in its own sphere. If so the centre of the universe 
thus pictured would be above the Firmament, with the 
Deity attended upon by the firat Sfrya in that centre, 

‘© “Taaya sarveshu lokesha kamaktro bhavati '—vide p, 288 ante. 

+ The commentator takes the others tobe the fifth, sixth, and seventh 
Shryas. 

$ Vide Satap.-br. quoted st p. 273 ante aboot the two triads of ths 
aniverse, In the Rig-veds only one trisd is mentioned in connection with 
Vishao's three stzides. The second triad may be the result of subsequent 
thought in order to emphasise the atter anfathomeble vastases of. the: 
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jost like the sun illumining three regions below him 
and three regions above him with his fountain of light. 
Metaphorica! pictures like these illustrate the trath that 
by the power aud knowledge of the Almighty the universe 
is sustained and illumined. He is uot only in the centre 
of the universe, but in the centre of every crenture or 
thing, pervading everywhere. 

(6) They, the Sfryas, are the seasons. This description 
must be due to the idea of the Deity of Sacrifice as extend- 
ed over the whole year with the seasons as his Sfiryas, 
bringing forth for him the different kinds of food and 
other things that are utilized or offered up in the rituals, 

The fuct that the Aranyaka, in dealing with its seven 
sense-suns or Siryas, quotes the verse (8) which is Rig- 
veda IX. 114, 8, shows that in its time the Seven Disas 
(directions,)* the Nao& Sfryas, the Seven Priests, the 
Seven Deva-Adityas of that verse were all believed to 
be metaphorical names of the Seven Strshanya-Prénas. 
Seeing how well-established is the idea of these Sirshanya- 
Prénas in the rituals of the Yajur-vedas, we should not be 
surprised if the idea existed even in the days of the Rig- 
vedu, It is in verse 2 of the same hymn, IX. 114, that 
Kuayapa ir mentioned in the Rig-veda. 

The Aranyaka further on in J. 13 quotes Rv. I. 89, 10 
about Aditi being Heaven and Earth, Father, Mother and 
Son, the Past and the Fature, the Visve Devas and Paiike- 
janas, and next after this it quotes Hig-veda X. 72, verses 
8 and 9, about the Seven Adityas and also the Bighth, the 
hymn being the same in which the Creator Brahmanaspati 
in stated to have like « smith blown forth the universe from 
his mouth. The verses say: 

Bight are the sons of Aditi, born from her body; she went to the 
gods with seven (of them) and cast off {the eighth aa} MArtinda, the 
addled egg.—8. 





‘© The Disns mean the pointers, aa they point one’s way; if they are not 
known he is virtually blindfolded in a dense jungle. The senses may well 
be metaphorically onlled the directions of man pointing him all Laat can 
‘bosean, heard, do, é 
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‘With seven sone Aditi went to the ancient Yoga or junction [of 
time), and for birth and for death (prajayai mrityave) abe brought 
Martanda sgain--9. 


Mart&inda is one of the names of the sun. The retention 
of this name for the sun may be due ton memory, handed 
down by tradition, of its use for the sun in the verses in 
question, even though the reason why the Rishi or author 
of them used that enigmatic name for the sun may have 
been forgotten. Of such enigmatic verses as these the 
meaning attempted to be made ont can only be hypo- 
thetical. If we take the Orion sacrificial ground as one of 
the emblems of the Altar Aditi, her going to the acronycal 
point is her casting off the sun, abandoning him into the 
hands of dire winter—withdrawing from him the snmmer 
rays fancied to be his own senses as his brothers, With 
his senses or vital airs thus gone, he is like the egg in 
which there is no life. With them she has gone away to 
the other gods who may be the moon and stars of the 
nights of winter. But when the time of her heliacal 
conjunction comes, she goes to that junction with the 
same seven vital airs and brings back the addled ege 
for birth as the vernal and summer sun vivifying the 
winter-beaten nature, and then for death, as winter 
comea again. In this manner time goes on. If this 
ia the meaning of the sun’s being abandoned by his mother 
and brothers, it may be that the same phenomenon is stated 
in another manner when another poet puts into the mouth 
of Indra’s mother Rig-veda [V, 18,11, which says that she 
sought to draw back the mighty Indra, saying, ‘My son, these 
Devas forsake thee,’ but that he got his friend Vishnu to 
stride, and succeeded in killing Vritra (vide p. 265 ante). 
This seems to depict the eame summer powers of the sun 
not as his brothers, but as certain gods that became the 
allies of the sun god Indra in hie war against his enemy. 
In this picture his mother does not take any part ig 
absndoning bim, but on the contrary she warns him thy 
his allies wilt forsake him and that he should not be 
ventaresome, Bat even forsaken by them he meets wint 
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aa he must, and it is fancied that he got over his troubles 
and won victory in due time by getting Saorifice-Vishnu 
to dtride for him. 

The Aranyaka, immediately after quoting the two verses 
in question (Rv. X. 72, 8 and 9), says that Aditi’s eight 
sona, of whom the name of only one, Martands, is mentioned 
in them, sre Mitra, Varuna, Dhitri, Aryaman, Ames, 
Bhaga, Indra, and Vivaavat. For M&rtinda it substitates 
Vivasvat, which name has retained its meaning as ‘the sun’ 
even to this day. The seven other names may have boen 
transferred to the seven other sons of Aditi ina period 
subsequent to the Rig-veda, in the same manner in which 
the names of Rishis Bharadvaja, Gautama, &c., are trans- 
ferred to the Seven Rishis or sense-organe in the Brih.-dr.- 
upanishad. Therefore we are to distinguish the enigmatic 
Seven Siiryas or Deva-Adityas of Rv. IX. 114, 8 and X. 
72, 8 and 9 from the Adityas Mitra, Varuna and others 
who are mentioned in the other parts of the Rig-veda, and 
who are each of them henotheistically completeand supreme. 
But at the same time it must be remembered that all the 
gods are, even according to the Aig-veda, the different 
names of the One God, and that the picture of all the gods 
as the different parts of the Oue Purusha of Rv. X. 90 is of 
the same kind as that which conceives them all as the senses 
or powers of the One Life. 

If among other things the Nan Sfiryas were, as shown 
above, taken to mean the seasons, it was as it should be 
that the months also did not keep quiet, but became the 
twelve Adityas, for the Satep.-Brahmans says: 

“With bis mind he” (the Creator] “associated conjugelly with 
Speech (Vik). He became pregnant with twelve drops. ‘hey were 
created the twelve Adityas, Them he placed in the quarters of the 
horizon (dikshu) "—V1. 1, 2, 8 (Mair’s Texts, Vol. IV. p 116). 

“Sow many Adityas are there? There are twelve months of the 
year. These are the Adityns. For they go on taking (Adadandh) 
all this. Since they go on taking ali thie, they are called Adityas” 
—XL. 6, 8, 8 (Ibid, p. 116). 

Thos instead of taking Aditya as ‘the Son of Aditi,’ the 
word is here riddled with as meaning ‘the taker,’ as the 
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root di, to give, when joined to the preposition 4, changes 
the meaning into ‘to take.’* Here also the Deity of 
Sacrifice may be looked upon as the year with the twelve 
months, taking, enjoying, the monthly offerings of the fall 
and new moon days. 

In the epics and Purinas, when naming the Adityas of 
the twelve montha, the same names of the eight Adityas of 
the Taitt.-Aranyake, viz., Mitra, Varona, Dhatrt, Aryaman, 
Amsa, Bhaga, Indra, and Vivasvat, are adopted, and to 
them are added Pishan, Savitri, Tvashtrt, and Vishnu 
to complete the number twelve, This is generally the cnse, 
but in some lists some of the names are different, Vishnu, 
however, ia almost always named as one of these twelve 
Adityas, the twelfth (dvadaso Vishnar ukyate), the most 
prominent of them, asin three places the Mahabharata 
gays: (1) “ ‘The twelfth is called Vishnu, who, though the 
latest born, surpasses all the Adityas in his attributes.” 
(2) “The youngest of them was Vishnn, on whom the 
worlds are supported.” (8) “Vishnu, alone of all the 
Adityas is eternal, invincible, imperishable, everlasting, 
potent, the lord ”—(Muir’s Teta, IV. pp. 117—121). 

As shown in IV. p. 115 of Dr. Muir’s Text», the name of 
Vishna is mentioned in the Atharva-veda XI. 6, 2, along 
with Mitra, Varuna, Aryaman and others, whoare well known 
as Adityas in the Rig-voda, and in Ry. I. 14, 2and 8 Indra 
also is mentioned along with them. Vishnu’s greatness in 
the epics and Purdnas is due not to his being counted us one 
of the twelve Adityas, but independently to his renown in 
the Vishnu-Sfiktas of the Rig-veda, to his character as the 
friend and helper of even Indra, the most heroic god 
of that Veda, to his character as the Deity of Sucrifice, 
to his identity with the Parusha of the Porneha-Sikta, 
and from there, with the Porusha or Uttama Purusha of 
the Upanishads also, to the fact that the phrase ‘Tad 
Vishnoh Paramam Padam ’ of Rv. 1., 22, 20 is embodied in 

© This fanciful etymology of Aditys is found also in the Taitt. dr. 
1.16, 1, where Aditye is addressed as O Aditya, do not take my prises, 
vital size. 
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the Katha-up- III, 9—11, as referring to the finalidestina- 
tion of the Knower of the Upanishadic Parasha, who is 
the Self or Brahman. The assignment of the names of 
twelve of the Vedic Deities to the twelve months with 
Vishnu among them is like the twenty-seven or twenty- 
eight of the same Deities being assigned to the asterisms 
aa their regents with Vishnu as the regent of Srona.* 
Therefore, it should not be thought that originally Vishnu 
was morely the deity of that star, or the deity of one of 
the months, and we have seen from the Harivamea story 
that all the twelve Adityas pay homage to our Aditya 
Vishnu Vamana. 

I think the Purdnic idea of all the Devas being the 
children of Kaxyapa has arisen from the saying of the 
Aranyaka that the Sfiryas who always kill the sinful beings 
have sprung from Kuayapa, and Aditi became their mother 
by reason of her Vedic character as the mother of all the 
gods generally, and of the word Sfrya being taken to be 
synonymous with Aditya. Indra and Vishnu also who came 
to be connted with the Adityas became the sons of Aditi, 
Indra becoming the elder brother, as he is known iu the 
Vedic literature as the Jyeshtha or first son of Prajapati, vide 
the Taitt.-Brahmana quoted at p. 285 antet And although 
in that connection the mention of Prahlada, the bead of the 
powerful (balfyas) Asuras with Virokana as his son, in oppo- 
sition to Praj&pati, creates an impression that Indra and the 
Asuras were regarded as belonging to distinct families, still 
in the KAandogya and Brihadéranyaka Upanishads the 
Devas and Asuras are mentioned as being both Prajapatyas, 
children of Prajapati (vide P- 206 ante). Tf they both were 


© Comparing the order of the asterinm-deitien with the twelve deities in 
any order in whioh the uames of the latter may be arranged, I find that 
the latter do not fit In so as to show that some one or other of the asterism- 
deities of each of the respective monthe was selected in making the list 
of the twelve. How oan they fit in when the names sasigned to the onig- 
matio eight Adityas unconnected with the asteriams were adopted, with 
thp addition of four more names, not to aay of the difference of some of the 
namoea of the twelve in the different lists of them P 

¢ Vide also Taitt.-sem. II., 6, 3, 7. 
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children of the same father, and yet at the same time mutual 
enemies, the idea natarally arose at a subsequent time 
of their being efipatneyas, children of different mothers, 
hoatile to each other as shpatnya came to mesn enmity, and 
80 when the Devas were regarded as Adityas, children of 
Aditi, their enemies were put down as the children of Diti, 
and, were promiscuonsly called Daityas, Danavas, and 
Asuras. The Parinic Kasyapa is identical with the Upasi- 
ahadic Prajdpati in so far as he is the father of both the 
Devas (Adityns) and Asuras (Daityas), and yet for reasons 
nat clear he is pus down in the epics and Purdnas as the 
eon of Rishi Martki, one of the sons of PrajApati. 

After this long digression, let us now revert to p. 290. 
anée, where the points of the Purdnic stories about Vamana 
requiring explanation were left. Although stories about 
Vishnu’s three strides may have commenced to flow down 
from the time of the Rig-veda, the introduction of King 
Bali into them seems to have been in the period subsequent 
to all the Principal Upanishads, but earlier than even the 
two epics in which what is said about Bali seems to be an 
epitome of what was already a popular legend, while what 
id in auch works as the Harivamea and the Bhagavata 
is an amplification of it, From all these things we have to 
picture to vurselves the original simplicity of the riddle 
that wus moulded by introducing Bali, and try to find out 
the Vedantic truths underlying it. 

As explained at p. 207 ante, the Devas and Asuras are 
regpectively man’s internal good and bad inclinations or 
powers. This is one view of the Devss and Asuras, 
but the case is reversed when the Devas, headed by Indra, 
are made to represent enoterically the indriyas or senses 
which, we have seen, are the so-called Stryas, Adityns, 
Devas, or Visve Devas, and when likewise Asura is esoteric- 
ally used as, representing man in his two states, one in his, 
Aanra or ainful.state which is the effect of the accumulated 
selfsk acts of his former births, 20 that every man may, 
from the Ved&ntic point of view, be said to be born an 
Asura in the bad sense of that ward, the. other, in.his.ctete 
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sa the Knower Asu-ra in the good sense df ths worl, an 
Awu-ra who is Bali because he is baltyas, potrerful, in odh- 
quering the delusion of his senses. 

Aovordingly, the knower Bali conquers and subdues the 
Devas, his own senses, and reigne as their master and lord 
instead of being their slave. The senses are bad when 
anbridled, but good when bridled (Katha-up. III. 4 and 5). 
The knower, however powerful in controlling the senses, 
does not gain the object of his life if he does not know the 
Sapreme Self. He must get Him, and the snbdned and 
good Devas or Priuas, whose Trath is the Supreme Self, * 
are bent upon getting Him in order to get Bali niyamiti, 
subdued and controlled, by Him who is Niyantri in His 
aspect as Antary4min, the In-Dweller and Controller. 
This, paradoxically, is their revenge. In due time, by the 
steadfast tapas or upasand of Sacrifice Kasyapa and Altar 
Aditi, thé Supreme Self who is the fonntain of tapas, 
austerity, and of Brahmakarya, righteousness, is born— 
revealed—es the Son of Sacrifice. This Boy K&syapa is 
sent to obtain the whole Harth Kasyapi in Bali’s sacrifice. 

To seek for three paces of ground and then encroach 
upon the whole world may look deceitful on the part of the 
Boy. But Bali knows full well who the Boy ia, and Sukra 
performs his function as Gurn well when he makes knoum 
the Infinite Self to his disciple. Esoterically the world in 
which the little space is sought for seems to be Bali’s mind. 
Tt is not deceit, but it is Benign Grace when the Boy 
himself, Narfyana (Son of Sacrifice Porusha alias Nara, 
Man) as He is, comes to man’s door and begs for space 
in bis mind for His Guro’s Fire. The Guru may be the 
Sapreme Self in the aspect of Gur Father whose Fire 
is Himself as the Son, the Boy, that bas come a-begging 
to Bali. How can Bali refuse the space when the visible 
fire he has himself kindled in his sacrifice is the emblem 
of the Boy that has so gracefully come to enter itto his 
tmaind? 

© Gatysaya Satyam iti, prin dé vai satyam, tesham esha Satyim,— 
Brihi-heap. 21 8, 6, 
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Sukra’s telling Bali, m& dadaava, ‘ do not give,’ is simply 
for the sake of the outward appearance of the paradoxical 
plot of the story, or for testing him. It may be compared 
with the saying of Mother Earth in the Satap.-Brdhmana, 
Na ma martyah kaskana ditum arhati (vide p. 801 ante). 
Likewise Sukra’s curse, mentioned in the Bhig.-purana, 
may have reference to the worldly wealth which the knower 
ought to lose—renounce, 

Therefore, as we have already seen how Diti means giving 
and how Aditya is construed us &-dadanah, the taker, the 
liberal Daitya Bali gives, and the young Aditya takes. 

Thus obtaining a footing in Bali’s mind, the Boy 
reveals Himself as the Infinite Supreme Self pervading in 
the three regions of Earth, Air, and Sky of the universe, 
and surpassing them. 

In Him Bali gets his Niyaatri, Controller, and Bandbu, 
Kinsman and Friend. We have seen that in the Vishnu- 
sfikta I. 154, 5 Vishnu is called Bandhu. The Deity found 
by searching in the heart is called Sato Bandhu, the Bond 
of Existence, in Rv. X. 129, 4 (vide p. 279 ante). Bandbo, 
from bandh, to bind or tie, means the kinsman, literally 
the binder (who has bound other kinamen to himself by 
the tie of consanguinity or marriage, and who ia their 
support in time of need). [t is therefore said as a riddle 
that Vishno bound Bali. The concealed meaning is that 
Vishna who strides for the benefit of the oppressed and 
bound man (manave badhitéya (Rv. VI. 49, 13, p. 264 
ante), and who therefore can never be the binder in the 
sense of oppressing the good, is the good kinsman or 
friend of all. Man’s baddha or bound state is when he 
ignores God. He considers that he is free and that he 
has no master, though all the while he is a slave of his 
sensual desires. But when he becomes the knower and 
realizes the Infinite Self, he must necessarily be in Him, 
To be in the Infinite God is, merely as a riddle, to be in 
confinement, bondage, but it is real liberty. God is no 
alien, but the Self, in whose embrace the knower is happy. 
Gaining. Bali, Vishnu secures him in the locks of His 
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embrace. The serpent coile or Varnna’s coils binding Bali 
are introduced for the aake of keeping up the sppesrance 
of the paradox of the story. 

As thus Bali is in the Infinite Supreme Self who, in the 
Bhfimavidy& of the Khand.-up. VI. 23, 1, is called Bhdman, 
the Earth Bhimi in whose bowels Satala, the good floor, is 
made for Bali’s residence must be understood as signifying 
the Suprema Self himself. God has placed himself in the 
heart of man in order that the latter may be always in 
Him, and as His place there is also called guha or gahvara, 
the cave, the knower in his steadfast updsan& of the 
Supreme Self must place himself there in His company.* 
Finding his Joy there he should not quit it, for if he should 
stray from God there is the dauger of his fall again. Being 
there, he is quite safe from the attacks of his enemies, for 
they are kept out by the Door-keeper that has opened the 
door of His own Bosom for him. 

The discordant mention of the bad food of Bali in the 
Harivamea may be the result of mixing up the idea that 
may have been current to the effect that works done with- 
ont faith, charity, &., are eaten up by Asuras in the bad 
sense of that word—Demous delight in sach works. Or if 
the eating up means figuratively the destruction of such 
works, it is as it should be in the kingdom of good Bali, 
who is the ideal of a righteous king who while enforcing 
all good works is a terrible Asura to the bad ones, 

The Devas, subdued by Bali and finding their Trath in 
the young Aditya, reign well. 

Phenomenally, the outlines of the story may be illus- 
trated thus: Althongh the Sun, the lord of day, and the 
Moon, the lord of night, are often atilized in allegorical 
myths to represent respectively the good and the bad, 
atill the case is sometimes reversed in order to do justice to 
king Moon who too is a luminary. So let us take the Moon 
as Bali and the Sun as Indra. The Sun as representing 
the grandest of all the forms is at the head of all the 

‘® Vide p. 108 ants about Patdls, the place of Kapila = being 
esotericaliy the heart. : 
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Devas, his own reys fancied to be his senses or powers. 
By his rays, which are aleo called martkis, he produces 
marikiké or mrigatrishn’, mirage, to which the thirst of 
the sensual desires is often likened. Aso by those rays the 
anmmer sun produces so many objects beantiful to see amd 
enjoy, bat man would be lost if, led away by their glitter 
and temptation, he indulges in them sensually. Therefore, 
the Moon conquers the Sun and the sammer rays, and, not 
liking the mad bustle aud tarmoil of the world of day, reigns 
in the quiet, serene, and awfully grand nights of sntumn 
avd winter. Then at the end of the night period of the 
year he porforms his sacrifice and sees his Vishna, the 
eity of his sacrifice, pervade in the three regions as 
Visvam, the Universe, the Self of all. By coming under 
the aun on the last day of his period, he comes under the 
Supreme Self in the Sun and not under the mere sun, and is 
thas happy in the confines of His ‘Go,’ Light, and ‘Go’ 
means not only light bot also the earth. As for the mere 
sun and all the other varied forms shining as if they are 
the Devas, senses, of the universe, the knower will no 
longer be tempted by them, nor hates them, but is serenely 
happy by seeing through those senses the existence of the 
One Self of the universe, by whose Light all this shines, 
Tasya bhisdé sarvam idam vibhati. 

In this part of India, Bali is honoured at nightfall of the 
first day of the lonar month of Karttika in autumn. There 
is a Purfnic story to say that once in a year on that night 
Vishnu permits Bali in the Patéla to visit this Karth and 
receive homage from men. 


Since commenting upon the riddle in the Satap.-Brah- 
mana about Visvakarman’s Sarvamedha sacrifice and the 
verse sung by the Earth (vide pp. 301—308 ante), I have 
come scross another version of the same verse in the 
Aitereya Brahmans VIII. 21, which, while mentioning 
severs] rulers as baving been installed by the same 
Mab&bhisheke or great inauguration ceremony which the 
god Indra underwent, mentions Visvakarmen also thus: 
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With this Aindra-Mshibhisheka ceremony Kasyapa inaugurated 
Bhauvana Visvakarman. Therefore Bhauvans Visvakarman “went 
conquering everywhere over the whole Earth upto its ends, and 
sacrificed the sacrificial horse. They eay that the Earth sang to 
‘Vievakarman (this verse): ‘No mortal is allowed to give me away 
(as donution). O Bhanvana Visvakarmen, thon hast given me, 
{therefore) I shall plunge into the midet of the sea. In vain was thy 
promise made to Kasyapa’”®*—(Haug’s Ait. Br. p. 524). 

The two versions of the verse are compared together in 
Dr. Muir’s Texts, I. pp. 456-457, where he observes in the 
uote thos: “ Manda dsitha in the 9. P. Br. looks like a 
corruption of the mdm didasitha of the Aitareya.” If this 
is the case, that part of my explanation of the verse as 
tefers to the word manda is to be given up. Bat in other 
reapects the riddle remains, for, according to the Aitareya 
also, the Earth’s plunging into the sea in order to make 
her winner Visvakarman’s promise to Kasyspa null aud 
void ia a paradox. There is mach verbal variance between 
the two Brdhmanas in the third and fourth pf&das also of 
the verse, though the sense is all the ame. It looks as if 
the verse was pretty ancient even in the days of the 
Brdhmanas, and it is likely that it formed part of a story 
which arose aa riddle upon the sacrifice, mentioned in Rv, 
X. 81, in which Visvakarman offers up the whole universe 
and himself as the oblation. There will be no real difference 
between that sacrifice which the Satapatha oalls Sarva- 
medha and Vievakarman’s Asvamedha of the Aitareya, if 
we view the horse as being Visvakarman himself as the 
highest of all the oblations offered up in that sacrifice (cf. 
the idea in the beginning of the Brih.-dr.-up. that the 
Creator himself became the horse of his Asvamedha 
sacrifice). 

© The original of the verse is thia: 

Na mé martyh keskans ditum arhati 
Visvakarman Bhsuvens mim didisiths. 
Nimadtkehye "bam selilasya madbye, 
‘Moghes ta esha Kasyaphylsa sugared, 








PARASU-RAMA AND HIS 
ANCESTRY. 


Rama of the battle-axre and therefore known as Parasu- 
Réwa is famed in the legonda of the apics and Purdnes asa 
descendant of the line of Bhrignu. The names of that line 
as mentioned in the snb-section of M. Bh. Adiparvan adh. 
5—12, called the Puloma-parvan, are in this order: Bhrigu, 
Kyavana, Pramati, Rora, and Sunska, the great ancestor 
of Saunaka to whom Sauti narrates the Mahabharata. In 
adh. 66 of the Adiparvan, it is said that Bhrign’s son was 
Sukra, but thet asthe latter became the planet Venua, 
Bhriga had another son, Kyavans, whose son was Aurva, 
whose son was Rikike, whose son was Jamadagni, who had 
four sons of whom Rama was the last, vide verses 46—50, 
but the next verse, 51, says that Aurva had 100 sons, 
of whom Jamadagni was the first, and that they had 1,000 
sons. Again further on in adh. 116, RAma is mentioned as 
the fifth son of Jamadagni. Such is the discrepant nature 
of the genealogy. Onr concern is not with it, bat with the 
remarkable legends there are about the personages of this 
line. Commencing with Bhriga, I shall deal with those 
legends one after another. 

In Dr. Macdonell’s dictionary Bhrign is derived from 
bhr&j, to shine, beam, glitter. As shown by Prof. Max 
Miller in his Science of Mythology, pp. 807—809, Bhri- 
gavins, meaning the brilliant, is one of the names of Agni 
in the Rig-veda, and the Brigas “are said to have dis- 
covered Agni (X. 6, 42), to have bronght him to men 
{I. 58, 6), to have kept him in the wood (vanaspati) (VI. 
15, 2).” The verse I. 58, 6 about their bringing Agni to 
men, says that they bronght him like beautiful treasure. 

Yska derives Bhriga from bhréj or bhrajj, to roast or 
fry, and says: “ Bhrign was born in the light. Bhrign 
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thongh being fried or scorched was not burnt in the coals. 
The Angiras are the Ang&ras (coals), they are so-called be- 
eause they mark.” In saying so Yaska ia evidently under 
the influence of myths that had arisen by playing with the 
etymon of Bhrign and Angiras. The Ait.-Brahmana, III, 
84, in saying that the Creation took place by means of 
Prajdpati’s Retas put in the sacrificial fire, says that the 
firat (spark) thaé blazed up (nd adipyata) from the Retas 
became Aditya (the sun) ; that the second became Bhrign, 
whom Varuna took up, and who is therefore called VAruni 
(son of Varuna); that the third that blazed forth (adide- 
divata) became the Adityas ; that the coals (angArah) (into 
which a part of the Retas was transformed) became the 
(Rishis called) Angirasee ; and so on. 

The Satap.-Brahmana quoted in Dr, Mair’s Tests, I. 
p. 448 says that Bhrigu excelled his father Varana in 
knowledge. The Tuaitt.-Upanishad in that chapter of it 
which is called Bhriguval!f says that Bhrigu learnt the 
knowledge of Brahman from his father Varuna, and that 
what he learnt is called Bhargavi Varan! Vidyé. 

Tn the commencement of the Puloma-parvan (M. Bh. I. 
adh. 5), it is said that Bhrign was born of Brahmi Sva- 
yambhu from fire in Varuna’s sacrifice. In M. Bh. Anus. 
sang-parvan, adh, 85, verses 90—130, it is said that the 
god Rudra in the form of Varana performed a sacrifice in 
which heoffered up himeelf as an oblation(samjubAvatmanAt- 
mAnam evayam eva), that the Retas of the Creator Brahm’ 
also was offered up into the fire, from which there came up 
first Bhrigu, then Angiras from the angfras, live coals, * 
and other Rishis in certain other ways. In M. Bh. Adipar- 
van, adh. 66, verse 42, it ia said that Bhrigu was born by 
bursting open the heart of Brahmé.t This means that 
Bhrign was born from Brahma’s mind. The Retas of the 
Creator is the same that is spoken of in Rv. X. 129, 4, as 
the Primal Retas of Mind. The same Retas ie Rudra, the 
Son of Prajapati (Brahm), according to the Brahmans 
ease a en oe ee ea 


® Bhrig ity eva Bhriguh pirvam sigirebbyo ‘agirt bhsvat, 
 Brahmano bridayam bbitvh niserito bhagavin Bhriguh. 
a a 
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stories. Thataclan of Brahmans who called themselves 
Bhrigus or Bhargavas existed even in the Vedic days 
cannot be doubted, but it is likely that they have bright- 
ened and ennobled their ancestry by taking their ancestor 
Bhrign to be either the bright Agni or the Sun, 


Not lesa mythical is Bhrigu’s aon Kyavana. Kyavina 
(with the long &) is often mentioned in the Rig-veda 
aa one who became old, but was made young again 
by the Asvins. 1 do not know whether the Rig-veda 
mentions him anywhere as a Bh&rgava, descendant of 
Bhrign. There are two Brahmana stories (which will be 
referred to further on) about his becoming young again. 
Tn one he is called a Bhargava, but in the other it is said 
that he was either a Bhargava or an Angirasa (descendant 
of Angiras). In the Palome-parvan (M. Bb. I. adh. 5—7) 
there is a story about Kyavane’s strange birth. It seema 
to have arisen as an etymological riddle in order to 
account for his name. It is to this effect :— 

Bhrign’s wife was Polomi. A Rekshas (demon) named Poloman 
had firat selected ber, bat her father, not liking bim, gave her in 
marriage to Bbrigo, Bhriga went out for bathing, leaving his 
pregnant wife in charge of hia uacrificial fire Agul, At that time 
the demon came and asked Agni if she wan not bis wife. Agni ssid, 
“ You first selected her, it iu true, bat se she was formally married to 
Bhrign in my presence, she is his wife” Without minding this 
dictum, the demon changed himself into a Varihe, Boar, and forcibly 
carried away Palom&. But the child in her womb got angry, fell 
(kyutah) from the womb at once, and wae therefore known a4 
Kyavane, Sesing this kyuta or fallen child who was like the sun 
im splendour, the demon left her, and was burnt down to ashes. 
‘Teking the child she went about weeping so much that the tears 
which flowed (erita) from her all the way became a sares, river. 
‘The god Brabmé came there and pecified her, end called that river 
near the Asrame of Kyavana by the name of Vadbissras, the Bride's 
river, Bbrigu went there and enw his wife and the child, Because 
Agni, when asked by the demon, revealed to him who she was, 
Bhrigu cursed Agui to beoome sarvabhakabs, the all-eater (incinding 
the bad). Agni was offended by this. He withdrew himeelf from 
sncrifions, ang 9ll the people heonme dintzesed without him. The 
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ishis and Devas became bewildered and went to Brahmi, who sent 
for Agni and pacified him by praising him to this effect: ‘Thou art 
the crestor, supporter, and deatroyer of the three worlds. Thou art 
alwaye pare, Thon wilt not be the all-eater in all thy body; let 
only thy spina or hind rays and the form of thine which is kravyid, 
the eater of corpses, be the all-eater. Whatever is burnt by thee will 
become pure, like anything that is touched by the rays of the sun,’ 
Agni was pleased with thie, and the Rishis (obtaining him) began 
to perform their sacrifices aa before. 

Speaking about the Rig-vedic KyavAna, Professer Max 
Miiller says : 

As to the name of Kyavina, afterwards Kyavana, it is derived 
fromkyu. 2... Gs expressing any violent movement, not only 
that of driving or pushing, but also falling down, e.g. tart amberdk 
kyevente, ‘stars fall from the sky, or set’ (Ram. V. 18, 31), or 
svargik kyavante lokit, ‘he falls from the Svarga world.” It may 
therefore have been used for the set or the setting sun. . .”—Science 
of Mythology, p. 588. 

Kyavana (with the short a) is mentioned in Rv. X. 69, 
which ia a bymn the Deity of which ia Agni VAdhryasva 
(the sacrificial fire of Vadbryasva), and the Hishi-ship of 
which is attributed to Vadbryasva’s son Sumitra, who, in 
verse 5, says: ‘ Bold and fyavana, like a hero, I Sumitra 
proclaim the name of (Agni) Vadhryasve.’ The next verse 
says: ‘Bold and kyavana, like a hero, mayst thon, O Agni, 
subdue the men who long for battle.’ Coming in the oom- 
pany of the words ‘hero’ and ‘bold’, the word kyavana 
eeems to moan to suddenly issue or rush forth, or fall upon. 
Kyavana, one who falls, may have been used in two senses, 
(1) one who falls down like a ripe old fruit from the tree and 
therefore meaning one who has become very old and infirm, 
and (2) one who rushes forth and falls upon (the enemy) and 
therefore young and vigorous. For anght we know it may 
be by taking the two meanings together that it is said in 
the Rig-veda that Kyavana, old, became young. The sun 
is young in the morning, old in the evening—young and 
vigorous in sammer, old and feeble in winter. Likewise 
the moon is young and waxing in the bright fortnight, old 
and waning in the dark, Likewise, itis asid in the Rige 
veda that Agni when old and worn becomes always young: 
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again (I. 144, 4; II. 4, 5)—old, evidently, when the fuel is 
consumed and the embers are covered with ashes, young 
again when the same fire is fed again with fnel. Therefore, 
there are these three deities, Agni, Soma, and the Sun, to 
claim the name of Kyavane. In what story Kyavane is to 
be taken as the Sun, and in what as the Moon, or as Agni, 
depends upon the nature of each story. 

In the story in question the demon and the damsel whom 
he carries away are both called by the same name (mas. 
Paiomé, é.c. Puloman ; fem. Pulom&). Indra’s sponse Sakt 
is called Pulomajé or Paulom!, danghter of Puloman. 
In Ram. IV. 39, verses 6 and7, Rama says to Sugriva 
thus : ‘The depraved Rakshasa (Ravana) has carried away 
Vaidehi (Sita) by deosit as Anublada (carried away) Salt ; 
bat I will soon kill R&vana as Satakratu (Indra) (killed) 
the conceited father of Panlomi.’ The commentator says 
that there is a Poranic story to the effect that Anuhlada 
prevailed upon Puloman to give him his daughter Saki 
{tbe wife of Indra), and carried her away, bot that 
Indra killed Puloman and aleo Anuhlada, and got back 
Saki, Saki means Power. Puloman seems to be the 
personification of the Darkness of the night.* Just sain 
the Rig-veda the Sun is sometimes described as the child 
born from the womb of Night and handed over to her sister 
Day for being nourished, Saki in the daily phenomenon 
may be the Dawn fancied to be sprung from Darkness. 
The poets of the Rig-veda have fancied the Dawn’s rela- 
tionship to the Sun in varied aspects, sometimes as mother, 
sometimes as sister, sometimes as wife, &c. Here Saki, the 
Dawn, the solar light as the Power of the Sun, ia the wife 
of the Sun Indra. The retiring Darkness marries her to 
the morning San. But the harmony of this relationship is 





© In explaining the word Pulomajé, e commentary on Amara construc 

Puloman as: pu purtini lomini yasya sah, ‘one who is very helry’ If this 
is the meaning of the word, it befits black shaggy darkness. But it may 
be the word is not pa-loman, bat is compounded with pula or pulse. Pala 
with the enfflx ka means in the plural the sreotion of the hairs of the body, 
cod peleestow 8 BARN, Be Soe Eovniows propentecr ofthe BAabOr any: 
bow the word senms to be connected with airs, 
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upset when Anuhlida* who seems to be the Moon here, 
comes to the dawn region in the latter part of the dark- 
fortnight and lays his hand upon the Dawn even before the 
Sun rises. This phenomenon is read as if the Moon 
intrigaed with her father and got him to give her to him, 
But the Sun Indra rises, kills Darkness snd also the Moon 
(who becomes lost on the new-moon-day), and obtains the 
Dawn. In the yearly phenomenon the star Rohint 
(Aldebaran) represents the Dawn. At the junction of the 
Night and Day portions of the year, winter as Puloman 
gives that star in marriage to the vernal Sun Indra. 
But six months afterwards when the star goes to the 
acronycal point, the Moon intrigues with winter and 
obtains the star with whom be shines as full moon, but six 
months afterwards the Sun rejoins the Star and kills winter 
and also the Moon on the new-moon-day of the last month 
of the Night half of the year. 

The concept and the plot of the story in question are 
quite different from those explained above. I would take 
Bhrigu of it to be the Suo, with the Dawn as his wife 
Pulomé, the same Dawn whose reflex is seen as the evening 
Twilight. Why she is called by the same name as the demon 
Poloman is not clear. Can it be that if the name meant the 
‘hairy,’ it implied in ber case golden hairs, while in the case 
of the demon it implied dark shaggy hairs ? Taking the scene 
of the myth to be the evening of the first day of any lunar 
month commencing from new moon, the fancy of the post 
seems tobe this: the Sun sets and goes away leaving his 
wife in the form of the Twilight ; the demon of Darkness, 
seeing no luminary but the terrestrial fire, lays hia hands on 
her and thereby makes her sad as she gets paler and paler ; 
but the renewed Moon concealed in the womb of her light 
springs forth as the son of the Sun (because he shines with 
~@ He is one of the brothers of Prablida, The brothers Prahlids, 
Anohlida, Sambiide and Hidde are all mythical names got up by pleying 
with Hldda end put down us brothers. The moon gladdens. Of these 
brotherly names, the selection of Ana-bidds for this myth may be because 
the ides of it is that the Moon goss to love the Sun's wife as the second or 
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solar light—with solar blood in his teins); by the mere 
sight of the Moon who, thns born, goes on waxing in the 
bright fortnight, Darkness dies and disappears. Taking 
either the star Ardr& (dedicated to Rudra) or the star 
Rohini, both reddish stars, as being the starry form of the 
Dawn, that star, rising heliacally as if the Sun went away 
leaving her alone, cries and sheds tears, which action suita 
Ardra, one who is wet, and whose regent is Rudra, the 
orier, Rohini alao, being Brahmt, represents Vak, speech or 
eound, identical with Sarasvati, who has also a river form. 
Our Bride’s tears flowing as river may be the showers of 
rain. Thunder is well known in our mythe as one of the 
as recta of Vak (Madhyamika Vak). She cries as it were, 
and pours down, and makes all the rivers ron fall. The 
Moon also is connected with rain in our myths. The 
relationship of the Moon with any of the asterisms may 
well have been as varied as that of the Sun with the Dawn, 
sometimes as wife, sometimes as sister, sometimes as mother. 
The idea that the Moon is born from the Sun and produces 
Parjanya, rain, is found in the concluding portion of the 
Ait.-Brihmana. The river-forming tears may therefore be 
aliegorical of the rainy season. Agni’s eating everything 
and being kravyad, the eater of corpses, as the funeral fire, 
ig well known in the Rig-veda. The so-called carse may 
have been introduced simply to find » reason for Agni’s 
disappearance and the cessation of certain kinde of sacrifices 
in winter. 

In the Rig-veda (I. 116, 10; 117, 18, and many other 
places) the Asving sre praised as making the old and jahita, 
abandoned, Xyavana young again and the husband of girls, 
kaniném pati. This Vedic Kyavans also may be the Moon 
who is renewed every month, and the girls loved by him may 
be the asterisms with which, one after another, the Moon 
comes in conjunction. But there ie no certainty about 
Kyavins of the Rig-veda being the Moon only and no body 
else, for, as already stated, the Iig-vedico Agni also 
becomes old and young again, and he too is the lover of 
mai,ena (jdrah kantnim patir janioim—Rv, FE. 66, 4). 
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The Bréhmana stories apeak only of one kanyé, girl, aa the 
wife of Kyavana, and she is called Su-kanyA, the Good Girl, 

The Talavakéra Brahmana contains a story about how 
Kyavana became young again. A translation of it by Prof. 
W. D, Whitney ie reprinted in the Indian Antiquary for 
January 1884 (Vol. XIII. p. 21). The substance of it is 
this: 

Sarylte, the MAnava (descendant of Manz), goes to the place of 
Kyavana, the Bhargava, who is very old and shrivelled. The 
followers of Sary&ta mischievously smear Kyavana with dirt and 
ashea, with the result that the latter engenders trouble among them, 
To appease him Saryfta leaves his daughter SukanyA by bim and 
goes away, Shetries to ron away, but Kyavanacat « black snake 
to rise up againat her and prevent her. She remaing by him. The 
two Asvins come there and make him bathe along with themselves 
in the river Sarasvatt, and all the three emerge from the water 
young and beautiful, looking exactly alike, bat she is able to make 
ont her husband Kyavana by a sign. 

The same story is stated in a slightly different manner 
in the Satap.-Brahmana IV. 1, 5 (Muir’s Tests, V. pp. 
250—252). It is to this effect: 

Kyavana who is either s Bhargava or Angirass, becomes jira, 
old and ahrivelled, (at the place) where either the Bhrigos or the 
Aigirases [performing s sacrifice) obtained Heaven. In that atate, 
he ia abandoned. Saryfta, the Manava, goes there and settles 
down in the neighbourhood (of Kyavana), His youtha, thinking 
the shrivelled body to be worthless pound it with clods. Kyavana is 
incensed and creates discord among them, “so that father fought 
with eon, and brother with brother.” Coming to know of the 
insult done to Kyavans, Saryata goes there in his chariot with his 
daughter Sukanyé, appeases him by giving her to him, and leaves 
the place, The Asvins then go there in order to induce her to leave 
the old man and become their woman. But she is firm, and says, 
* You speak contemptuously of my husband, being yourselves in- 
complete and imperfect.’ They ask in what respect they are #0. She 
bays, ‘ Make my husband young again, and I will tell you.’ They tell 
her to take him to ® pond, and as acon as he bathes in it, he comes 
forth young again. She says to them, ‘Yon are imperfect, because 
the goda, who are celebrating ® sacrifice in Kurakehetra, have 
excluded you on the ground of your wandering about among men, 
performing cures,’ They go there and as the sacrifice that was 
being performed was headless, they join the bead to the soesitons 
and ure admitted to a share in the Soma beverage. 5 efile 
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Kyavana of these Brihmana storios seems to me to be the 
sacrificial fire Agni as Yajfia Porasha whose celestial place is 
the Orion-sacrificial gronnd. In the bright half of the year 
when the Sun, fancied to be the flame of Yajfia-Purusha, 
comes in conjunction with Orion, the solar rays personified 
aa the Angirases or Bhrigus perform their Heaven-securing 
sacrifice there and go to Heaven, taking it to be symbolized 
probably by the highest northern point reached by the Sun 
at the summer solstice. Thus obtaining their Heaven, they, 
it is fancied, abandoned Agni to get old and shrivelled in 
the heliacally risen Orion that is gradually going to ita 
cold, acronycal point, like the fire that becomes shronken 
within its old shrivelled skin, the ashes, when abandoned 
or the ground after the purposes of cooking, &o., are over.* 
King Saryata seems to be the Moon. He as the ful? moon 
of Sarad, the cold season, visits the Orion place, and it is 
fancied that his sous, the moonbeams, besmear the shrivelied 
Rishi of the place with ashes, and that in order to appease 
him the Moon left with him the star Rohini, who, having 
vieen acronycally from the full Moon, is his daughter.t 
The story in the Satap.-Brihmana does not say anything 
aboot her trying to run away, On the contrary she is 
firmly attached to him. The dark snake of the other story 





In Vol. I. pp. 490—507, I have stated that Vishnu’s nome Sipivishta of 
By, VIL 90, 7 and 100, 6, which Aupamanyave, who is anterior to Yaska, 
takes to be a word having an indecent sense, must have originally meant 
‘gkin-covered’, ‘prepucs-covered’. The verse (VII. 100, 6) says that 
although Vishnu is Sipivishta he has another form in the time of action. 
It now appears to me that ss Vishnu is the Deity of Sacrifice symbolized 
by the fire Agni, the ides of his Sipivishta or skin-covered form must 
have originated from Agni’s form as the live-coal covered with ashes, for 
she outer part of the col becomes coat of ashes for the shrinking fire 
in it. Agni in that state seems to have been metaphorically called 
Sipivishta, and likened fanuily to thet which is prepuoe-sovered. Bat in 
the time of action, when the fire is blown and shines red, burning with 
flame, and eating the oblations, his form is different. 

¢ The Star Rohint becomes the danghter of either the San when she 
less heliscally from the San, or of the Moon when she rises acronyoally 
from the full Moon. It must be borne in mind that the same star becomes 
wits or mother to either the Bun or the Moon according as eadh post, 
‘Vedio or Purtaio, hes his own varied fancy and plot. 


PARASU-RAMA AND HIS AKORSTEY. 320 





seems to be the Darkness of winter, and the fancy is that, 
prevented by it, ahe was obliged to remain with the Rishi. 
Being a fixed star by the side of Orion, she must remain 
with him whether willingly or unwillingly. In due time 
when Orion heliacally sets, and is about to rise from the 
Dawn light in the early morning time of the Asvins, it is 
fancied that these divine physicians who, being Kumfras, 
are always young, prescribe the old Héshi’s bathing in that 
light and make him young again, for the days of the Soma 
and other sacrifices have come back for Agni to glow in 
them with all his light, with the summer Sun himeelf as his 
glorious light. 

The story according to which the Asvins reunite to 
Sacrifice his severed head is a distinct one, and seems to 
have been mixed up here, because the same phenomena of 
Sacrifice Purushe Agni’s becoming old and then young 
again are described in it in another manner. That story 
is narrated in the Satap.-Brahmana XIV. 1, 1, and Taitt.- 
Aranyaka V. 1, 1—7. I have tried to explain it in the 
Besay on the Pravargya in Vol. I. As the Talavakara 
Brahmana says that the severed head of Sacrifice is the 
Son, the gist of that story is simply this. As Orion is the 
starry emblem of Sacrifice Purasha, he is with his head, 
the Sun, at the time of his solar conjunction. Bat when 
he rises heliacally and goes to the acronycal point, the San 
head ie fancied to ba cut off from him. But when he heli- 
acally sets, and is thereby in the hands of the Asving, it is 
fancied that these divine physicians reunite the head to the 
body of Sacrifice. The healing powers of the Aeving and 
their getting their Soma drink in sacrifices along with 
Indra ond other gods are well known in the Hig-vede. In 
the Brahmana period the physician, whose profession re- 
quires him to touch all classes of men, seems to have ranked 
low in the social scale as compared with the priesta compe- 
tont to drink the Soma. But as the time-hallowed ritnals 
allot to the divine physicians their ahare in the sacred 
Soma, theie competency to drink it had to be admitted and 
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justified, as an exceptional case on the ground of their 
extraordinary healing powers. 

The story of Kyavava’s becoming young agein ie mar- 
rated in M. Bh. Aranyaparvan, adh. 12]—125, in a manner 
tbe details of which differ wore or jess from the Brdhmana 
stories. It follows the Satap.-Brahmana in depicting 
Gokanyé as the most faithful and devoted wife, bat it says 
that Kyavana was in an anthill : 

He sat in his tapas cuntemplation for years as fixedly and unmoved 
58 post, 20 that the white ants built an authill upon him. When 
the King comes und encamps there, his daughter Sukenyé strolla 
about the anthill. Fascinated by her the Rivhi addresses her from 
within the anthill. She does not hear him. She, however, feels 
curious about the anchill, aud sees in it the Hishi’s eyex which look 
to her to be something glowing like khadyota, firefly. Unwittingly 
end frolickvomely she pricks them with « thorn, with the result that 
trouble comes over the camp, and the King, finding out the reason, 
gives her away to the Jtishi aud rewurns Lo hie capital. She remaing 
firmly devoted to the Rishi of the anthill, performing tapaa herself, 
and attending to the sacred fires and alvo to the atithis or wayfarers 
that pass that way. ‘I'ben che Asvins come and make the old Hishi 
young again by bathing with bim in the pond, and when the three 
come out alike in form, she ix guided by ber devotion in unerringly 
knowing which of them is her own husband. 

Pleased with being made young by the Asvins, the Zishi promises 
to make them Somarhas, 8t to drink the sacred Soma, Accordingly, 
in © saoritice performed by his father-in-law Saryéti, the Rivhi 
officiate: ax the priest and offers the beverage to the Asvins, But 
the god Indra comes und objects, on the ground thet, being 
physicians moving among men, they are not fit to receivethe Soma, 
Without minding Indra, the Rishi makea the Asvins drink it. 
Incensed at this, Indra lifts up his Vajra weapon to beat the Hishi, 
bat the latter causes the uplifted shoulder to stand stiff, and 
instantly creates s terrible being called Mada, whose onslaught 
bumblea Jndrs and mal bim consent to the competency of the 
Asrvins to get the Soma oblation. 

Thus the additional features of the story in the Mahi- 
bhérata are (1) the anthill, (2) the sacrifice of Saryati, and 
(8) the humbling uf ludra. ‘I'hese I shall try to explain: 

(1) When Agni is glowing with his flame rising up 
nto conical peaks, he is like the authill or mountain in 
miniature (vide p. 72 enie). ‘Tapas is.from tep, to sbineor 
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burn. The Tapasvin seated in great contemplation is, as 
it were, glowing or burning with his knowledge*, like fire 
with its flame. Therefore, Kyavana, as slready explained, 
being Agni, the fancy is thatas a Tapasvin he glowed with 
real flame and became the anthill. This is hisflamy young 
state, which ia followed by his jirna or shrivelled old state 
of being in embers concealed in the hillock of ashes, like 
a serpent in the anthill, hissing like it if water is poured, 
In that atate alaoheis a concealed Tapasvin, shiner or burner, 
reduced into a speck twinkling like the fire-fly. 

(2) The King’s name is SaryBta in the Brdhmanss, but 
SeryAti in the Mahabharata. In the Rig-veda one of the 
several mythical beings helped by the Asvins is Saryata. 
They help him in the mighty fray (I. 112, 17.) The samo 
being seems to be called Saéryata in Rv. I. 51, 12, in which 
Indra is praised as delighting in the Soma beverage of 
Shryéta, Therefore the idea, in our story of the Mahé- 
bharata, of Saryati’s sacrifice mast have been suggested 
by this, and the same Asvins who in the Hig-vede help 
Sary&ta himself are shown in the Mab&bhérata as help- 
ing his son-in-law Kyavansa to become young again, and 
as getting their Soma drink in the sacrifice performed by 
him ander the naspices of Kyavana’s priesthood. Agni is 
well known as the Divine Son of the saorificer, and he is 
his Divine Son-in-law also, viewed as the lover of his 
daughter Sraddha, Faith, for the Good Girl Sukany&, so 
faithfully devoted to Kyavana, may well be looked upon as 
the sacrificer Saryati’s Faith to Agni, and this Son-in-law 
of himself is his Priest, as in the Rig-veda Agni is well 
known as the Priest. 

{8) In the epics and Puranas Sukeny& is deservedly 
counted slong with Savitri, Lopamudr3, Arondhati, Ans- 
atiyé, Sita, NalAyanf and others as examples of a good 
chaste wife. Although she is « beautiful young princess, 
and was obliged to marry the shrivelled old Rishi, she is 
firmly attached to him and does not yield to temptation 
even though the gods tempt kher—even though the gods 
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tempting her are the most comely youths among all the gods. 
But aa for her husband, the outward aspect of the story, 
which stops in the Brahmanas with his loving her and becom- 
ing young again, might dethrone him from the position of 
an extremely old Rishi who ought to be above the desire 
of falling into wedlock and of becoming young again for 
enjoying pleasures. By falling into desire and becoming 
young again, Kyavana, it might be thought, is a fallen 
Rishi, quite unfit to be the husband of angelic Sokavya, 
It is in order to remove this idea that might be entertained 
of Kyavana that the story of the Mahabharata seems to have 
conceived the ides of Kyavana’s subduing Indra, thereby 
indicating that he is a Rishi who has subdned his indriyas, 
senees.* Therefore Agni Kyavana of the Mahabharata 
story should, I think, be viewed as illustrating a Rishi who 
becomes extremely old in his tapns or knowledge, and to 
whom the same knowledge fall of faith in the Self becomes, 
when achieved, the most beantiful, spiritual, royal wife, the 
danghter of King Soma himeelf, that becomes the means 
of making him spiritually young and vigorous, capable of 
aubduing Indra of the senses. This aspect of Indra is 
distinct from the Indra of the Vedic rituals. In no 
sacrifice can the Great Indra be humbled, much less in the 
sacrifice of Sary&ti who is renowned in the Rig-veda for 
offering the sacred Soma to Indra. Still in our story there 
is the paradox of Indra being humbled in SaryAti’s sacrifice. 
It appears to me that the facta are so contrived as to be 
pregnant with the worship and praise of the Great Indra 
of the sacrifices, while humbling the Indra of the senses. 
Tndra of the sacrifices is known as doing his Vritra-killing 
deeds, invigorated by the Soma drink, which in the Rig- 
vede is qualified by the adjective mada, invigorating, 
joyous, so that the terrible being Mada seems to be the 
invigorating drink created (i.e. prepared) and offered to 
‘Indra, As thus Mada gives strength to Indra, he is asa 


*T have tried to show in the previous Essays that in several Parinio 
stories, to conquer the Devas snd their head Indra signifies the conquering 
of the seuses, for even in the Brihmanas Aad Upenietate the Daves ie 


often used seoterionlly as meaning the senses. 





PARASU-RAMA AND HIS ANORSTRY. 388 


paradox stronger than Indra and has him under his 
power. Indra’s submitting to him means Indra’s becoming 
strong by him, and therefore he wields the Vajra weapon, 
The Taitt.-Samhité, I. 4, gives the Mantras or verses ad- 
dressed to the several Deities, including the Asvins and 
Indra, when offering their Soma cups to them. Indra 
has several cups, one of which has, in Annovika 18, the 
Mantra, which is Rv. II. 51,7, in which Indra is solicited 
to drink the Soma in the same manner as he delighted in 
Sfrydta’s Soma, while further on, in Anuvaka 35, avother 
cup to Indra as Mahendra has the Mantra ‘Mahin Indro 
Vajrabihuh ’ &c., in which he is solicited to give protection 
to us, do good to us, and kill p&pman, sin or the bad being, 
that is inimical to os. Therefore, one view of Indra 
Vajrabahoh with his uplifted Vajra-wielding shoulder is 
ap if Indra of the senses is standing stiff, uuable to 
hurl the uplifted weapon against the Mada or spiritual 
strength of the Rishi that has mastered his senses, while 
another view is as if the Great Indra, invigorated by, or 
under the power of, the Deity of Sacrifice’s spiritual 
strength, is standing with the uplifted weapon ever ready 
to kill sin and punish the sinful, 

Another story in the MahAbharata about Kyavana, accord- 
ing to which he immerses himself in water, is drawa out 
in the net of the fishermen, and is ransomed by king 
Nahusha, has been explained in another Essay (pp. 157-—~ 
166 ante). There also 1 have taken Kyavana to be Agni, 
the Deity of Sacrifice. 


Let us now go back tothe Pulomaparvan. Kyavana’s 
son is Pramati. There is no story in it sbout Pramati.* 
According. to it Pramati’s wife is (the Apsaras nymph) 
Ghritaki. About Pramati’s son Ruru, it gives a atory to 
this effeot : 

‘When Bare was born, there was s Bishi named Sthilakes, near 
whose hermitage the Apssras nymph Menek&, having consorted with 
—sPramadl in tha Bigvoda maaan protection, oie. 


the Gandbarva king VisvAvasa, gave birth to a female child, 
abandoned it there, and went sway. Ont of pity Sthflakesa took 
up the child and brought her up, naming her Pramadvard (the most 
excellent among pramadae, bewitchingly besutifal femnies), because 
she excelled all other pramadis in beanty. As eoon as Ruro ssw 
her he fell in love with her, and their wedding was fixed to take 
place at some future time under the suspicee of the Bhaga-daivate 
star.* But in the meantime, when the Bride elect was etrulling in 
the forest ehe was bitten by a venomous snake because «be carelessly 
put her foot on it, and lay dead. All the Rishis of the neighbour- 
hood came and joined Sthilakess, Pramatiand Rura in weeping and 
crying over the lifeless body of a damsel who had been like a lotus 
ftower of the place. (Unable to bear the scene) Ruru retired into the 
wood and wept and cried, saying: ‘If Ihave given charity, if I have 
performed austerity, if I have been dutiful to the elders, if I have 
been steadfast in my vratas, duties, if I bave controlled my mind 
“rom my boyhood, may Pramadvara get up alive!’ Devadite or the 
messenger of the gods appeared before bim and said: ‘Her Aynsh or 
life-period having ended, she bas died. There is no use of crying. 
But if you like to doit, there is s means of resuecitating her’. Rary 
waid; ‘Be you merciful. Tell it to me, and I will doit.’ He was 
told to give half of his life-period to Pramadvari. Then on his 
behalf the Divine Messenger and the king of the Gandbarvas went 
to Dharm {the god of death), and as soon as the latter ssid: 
‘Let Pramadvarfi get up slive by the gift of a half of Ruru’s life- 
time’, she got up as if from sleep, and the wedding took place. 
Baru made up bis mind to kill the snakes wherever found, and he 
killed a good number of them. At lust be came across an old snake 
and went to kill it. But it said to him: *I am not of the venomous 
kind. Iam (of the kind called) dundubha, quite harmless, It does not 
therefore bebove you to kill dundubhas!’ Hearing this Rura desisted, 
and thinking that the enake must be « Zishi, wanted to know who 
he was. The snake said; ‘Formerly I was a Zishi named SabaarapAd. 
Thad a eakhd, friend, named Khagama. We were both playmates. 
‘When be was engaged in Agnihotra (fire worsbip), I frightened him 
by « snake of grass made by me, so much so that he ewooned. 
Regaining bis senses, he cursed me to become a real snake of as 
much valour as the grassy one. Propitiated by me he ssid thet I would 
regain my former state ag soon as I should see the pure son) who 
would be born as Barn, the son of Pramati.’ So raying; the Ishi in 
the form of the dundubha snake regained at onve his brilliant form, 
end ssid that a Brahman should be saumya, gentle, never killing, bat 
giving abhays, non-fesr (from him) to all creatures; shat he should 


© That asterism is UtterA Phalguct. See Ry. X. 65, 18, referred to on 
p- 177 ante, nbent the asapicionanses of the Phalgunt stacs for wedding. 
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‘be trathfal, forgiving, and cultivate the knowledge of the Vedas; 
and that in the olden time even the Sarps-yajis, esorifice of snakes, 
performed by the Kehatriys Janamejaya wae stopped by the inter~ 
cession of the Brahman Astika. So saying, be disappeared. 

Buru isa kind of deer. In the Aitareya Bréhmana the 
form of Prajapati as the deer of the Risya kind loving the 
stat Rohini (Aldebaran) is clearly identified with Orion. 
It is therefore likely that in this story the Moon who is the 
Regent of Orion is Ruru with the star Rohin{ as Pramad- 
vari, the most beautiful of all asterisms. These names, 
Rura and Pramadvard, appear to me to have engendered 
the myths of the story. Looking upon Rura as derived 
from the root ru, to cry, the myth arose that he oried very 
much. Why? The answer must have been found by 
taking advantage of what may have been the faulty 
pronunciation by the common people of Pramadvard as 
Pramadmard, and by construing the latter to mean ‘the 
female who dies by pramada, negligence or accident.’ 
Hence the myth that sbe negligently placed her foot on a 
serpent and died of its bite. But as the star is the per- 
potual wife of the Moou, it was said that she died as the 
bride before becoming the wife, and her coming to life by the 
gift of a half of the life-time of one who marries her is a 
romantic illustration of the Vedic saying that one’s wife is 
the half of himself.* Au the star represents Brahwavidya, 
on marring her as the half of himself, the knower, repre- 
sented by the figure of the full Moon, goes on killing the 
bad venomous snakes of darkness who, esuterically, are the 
sinful desires, until the Supreme Self who is apahata- 
papman, free from sin, and therefore without venom, is 
reached in the form of the old dundabha snake. The 
latter’s name Sahasrapad is « clear indication of his being 
the Sapreme Self Parusha of the Purusha-sikta, having 
thousands of pidas, footing (as He is in all creatures and 
things), and who in this story may be taken to be symbol- 
iséd by the Sun of thousands of p&das, rays, reached by 
the Regent Moon of the Orion at the end of winter, of 
darkness—at the end of Samsirio ignorance. 

* -Andho vi-eahe dtmanah yet petal. : 
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Pramadvara’s mother MenakA who abandons her is 
identical with Sakuntala’s mother Menakaé. She abandons 
Sakuotalé also, and I have tried to show in the first Volume 
that Sakuntala is the sacred Gayatri of the Visvamitra- 
Mandula of the Rig-veda. Savitri gets back the life of her 
busband Satyavan from the hands of the god of death. 
Here the husband Ruru resuscitates his dead wife. Juat 
as Kanva adopts the abandoned Sakuntala, Rishi Sthdle- 
kesa, meaning ‘one who has thick hairs’ adopts Pramad- 
vari. The name of the Rishi evidently signifies an ascetic 
wearing jafa or matted hair, represented probably by Agni 
of the Orion sacrificial ground. Agni with his smoke may 
well be called Sthfilakeea. Rudra who is identical with 
Agni is well known for his matted hair. The ascetic 
or Gura as the teacher of Brahmavidya adopts her and 
imparts her to him who wishes to become the knower, 
The Gurn betroths her to him, but he himself has to keep 
her alive by giving his own spiritual life to her and thus 
making her a part of his own spiritual being. This is 
spiritual wedding. 

" ‘Phore can be little donbt about Rishi Sahasrapad being 
the Sapreme Self Parusha. This is clear not only from his 
name but from the name of Khagama of hia friend. Now, 
Khagama means bird, and it is well known from the verse 
Ded suparnd sayuja sakhaya, &c., that in the Vedanta the 
Supreme Self and the Jivatman are regarded as two Lirds, 
companions and friends, residing in the same tree, the body, 
and that one of them, the Jivdtman, ia in the troubles of 
Samsara, while the other, the Supreme Self, is free and 
happy.* In our story there is the riddle of Sabasrapid 
frightening his friend by putting the grassy suake before 
him. But really it is Kbagama’s own Avidyé or illusion 
that has deceived and frightened him. The ritual of Agni- 
hotra, in which he is engaged, seems to me to represent all 
the acts of the Karmakiinda the purpose of which is to pre- 
pare one to proceed toa knowledge of the real nature of his 
own soul and of the Supreme Self. Therefore, when the mind 


© Vide Mend.-up. 11, 1, 15 aleo Svet.-up, TV. 6 and 7. . 
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haa become fit to receive instruction, the Supreme Self asthe 
Great Teacher puts the riddle of the grassy snake before 
Khagama. The true nature of the Jivatman is pure with- 
ont any badness in it, just as there is no venom in the 
grassy snake. Tho JivAtman is like a pure mirror, not 
seeing well and therefore in grief, when covered by dirt, 
bat happy when the dirt is ramoved, vide Svet.-up. Il, 14. 
The next verse gives another simile, that of a lamp, say- 
ing that when man, being yukta, concentrated (in mind), 
sees Brahma-tattva, the real nature of Brahman, by means of 
Atme-tattva, the real nature of himself, then having known 
the Unborn, Eternal God, “who is beyond all natures,”* 
he is freed from all p&sas, fetters (or, from all papas, 
sing—~according to another pf&itha). The lamp’s view 
becomes samkukita, limited, if it is covered by any shading 
thing ; so is the Jivatman’s view of knowledge limited by 
the covering of Avidyé; yet his nature is pure, and by 
means of that pure state, freeing it from the dirt or film of 
Avidy4, he should see the glorious, pure nature of Brahman 
who is ever free from Avidyé. That is to aay that the 
Supreme Self who is the Idesl of ethical purity always free 
from Avidy& can only be seen or attained by the Jivatman’s 
realizing his pure state freed from Avidy&. Itis Avidy& 
that ia the cause of fear, as it prevents the Atmatattva, 
whose vision it has dimmed, from seeing and loving all 
creatures as self—from saying ‘I am all this’ (Brih.-4r.-ap. 
IV. 8, 20); and the result is the mutual strife of the selfish 
world. The selfishness of Avidy& is the poison by superim- 
posing which upon the Atmatattys the latter is rendered 
the hurtful, poisonous enake. Therefore, the Teacher puta 
the grassy snake before Khagama in order to illustrate by 
the latter’s fear and swoon that his Sameario fear and 
trouble are due to his superimposing by hia own ignorance 
the idea of poisonous snake upon what is by nature not 





* “Who is beyond all natures.” So Prof, Max Miller renders 
‘Garva-tatévair visuddbam.’ Another pitha of this is ‘Serve-tattvair 
visishtam. It is a phrase capable of different interpretations at the bands 
of the Advaitins and the VisleheAdvaitins, 

e 


_ PABasU.RAMA AMD HIS ANOBSTRY. 


poisonous, When Khagams rises from the swoon, he 
becomes prabuddbs, awakened and enlightened, knowing 
that his Atmatattva is pure and that he should never again 
allow it to be soiled by Avidy&. According to the 
Upanishad already quoted, he shonid know not only himaelf, 
but also the Supreme Self by moans of his pure nature. 
Therefore, using the graesy-anake-metaphor of himeelf as a 
reason for knowing the nature of the Supreme Self by a 
similar metaphor, Khagawa makes Him the Dondubba snake 
that ie free from poison. ‘The so-called curse is therefore 
& paradoxical riddle meaning the glorification of the 
Supreme Self as the harmless, pure, living snake, the 
Sapreme Life or Self of all. As He resides in the guba or 
cave of the heart, the snake-metapbor would suit Him by 
likening the heart to a bila, which word means a cave or 
cavity or hole sach as that in which snakes dwell. 

Thus the story of Khagama and Sahasrapid, encased 
in the story of Ruru, ie a lesson on the Jivdtma 
and Paramitme-tattvas. Therefore, at the end of the 
career of killing the selfish, sinfal desires pertaining to 
Avidy& and metaphorically represented by the poisonous 
anakea, Roru meets the Supreme Self that was made to 
assume the metaphorical garb of the Dundubha snake, and, 
discarding the metaphor, sees Him in his true natare of 
Sahasrap4d, one who has His thousands of footing as the 
Avtary4min in al) creatures and things. This seema to be 
the meening of His release from the garb of the Dandubha 
snake—a release as paradoxical as the onrse which pat 
Him in that garb. The Supreme Self, when sean and 
realised as the Infinite Ananda, Joy, is beyond all metaphors, 
beyond the power of mind and word to be grasped as 
having any fyatté or thie-much-nees, for He is Infinite.* 
Being Sarvabhfitasubrid, the friend of all, He says thats 
Brahman should show abhsys, non-fear, and ahimsa, non- 
injury or non-killing, to all living things. It is implied 

* Vids the Talit..Upanishad which says: 
Yato viko nivarienie apripys manssh she 
Ananda Brahmeno vidvin 5a bibbotl 
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that it is permissable for the Kshatriya, the ruling class, to 
kill so far aa ia necessary for protecting the good from the 
bad. But the killing of the bad desires and of all bad 
qualities is open to all the classes, of whom the Brihman 
shonid be the most uncompromising killer. 


The story about Ruru closes the Pulomaparvan. Going 
to the other genealogy of the Bhrigus as found in the 
Adiparvan, adh. 66, which mentions Aurva as the son of 
Kyavans, and omits Pramati and his son Roru, we find 
from veree 48* that like the strange birth of Kyavana who, 
in order to release his mother (from the bands of the 
demon) fell out from the womb in great anger, his son 
Aurva algo is born in a strange manner from the firu, thigh, 
of his mother Arushi. It is evident that the verse alludes 
briefly to a detailed story abont Aurva’s birth. That story 
comes much farther on in the Adiparvan, adh. 178—180, 
aud is to the following effect :-— 

The Bhrigus were the sacrificing priests of King Kritavirya [of 
the line of the Haihayas}] who respected them very much, and 
gave them wealth (as dakshin&) at the completion of the Soma 
encrifice eo liberally that they became very rich. On hia death the 
Kehatriyae of hie clan (kuln) had to do something for which they 
wanted money. Knowing that the Bbrigus poasessed mach wealth, 
they applied to them for it. But apprehending danger to their wealth 
from the royal class, some of the Bhrigus buried their money, some 
gave awny theirs (in charity) to (their own class) Brahmans, while 
a few others (who could not help it) gave to the Kshatriyas as much 
an the latter wiched to take from them. Then, for some other pur- 
pose, the same Kshstriyas went on digging the earth (in quest of 
hidden treasure), and one of them hsppencd to unearth the wealth 
that had been buried in the house of a Bhrigu. Seeing it (and 
thinking that the Bhrigus concealed their wealth from them), all 
the Kehatriyas inmulted and massacred the Bhrigos wherever 
found, not sparing even their women and children, nay, even their 
garbhas, embryos.f Some of the women had taken shelter in 
the hilly country of the Himileyss, and one of them who was 





* Aurvas teaydm samebbavad trum bhitvA mabbyasth 
Mahé tejé\ mabiviryo bila eva gouair yutah, 
4 Agarbhid avabristanta: serch sarvin vasumdbaries. 
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preguant, end who believed that her child would be born a great 
being, had concealed the embryo in her thigh for one hundred years. 
The Kushatriyas obtained information of this and went to kill the 
embryo, but it burst forth from the thigh with sach intense light as 
made them all blind. The child was called Aurva because he was 
born from frn, thigh. He knew all the Vedas and the six Atigaa 
even when he waa in the womb. The Kehatriyas implored his pro- 
tection, got their sight restored by him and went away. 

Bat Aurva, in order to burn the worlds {of the Kshatriyas in 
revenge] and for the good of the Bhrigus, sat performing a severe 
tapas, the fire of which began to destroy everything His departed 
ancestor appeared before him snd preached forbearance, saying 
that it was the hoarded wealth of the Bhrigns that was the cauae of 
their suffering, and that there was no use of wealth to those whose 
sole sim should be to obtain Heaven. They induced him to put 
the fire of his anger in the sea. That fire beoame the great 
Hayasiras, Horse’s Head, which those that are versed in the Vedas 
know, and which emits fire from its month and drinks the water of 
the sea. 

Parasn-Rama, who is put down as the great-grandson of 
Aurva, kills, as will be seen further on, King Kritavtrya’s 
son Arjuna and annihilates the Kshatriyas. When dealing 
with the stories about R&ma, I shall try to show how the 
idea of the Brihmana Bhargava Rama’s hating the 
Kehatriyas arose, and how the so-called annihilated 
Kshatriyas are simply Na-kehatras, stara. In the present 
story the Kshatriyas are stated to have massacred the 
Briébmana clan Bhrigus. 

The name of Aurva is older than all these Puranio legends. 
In verse 4 of Rig-veda VIII. 102, Agni is invoked thus: 
‘Like Aurva-Bhrigu, like Apnavana, I invoke Agni, the 
Pure, who is cled with samudra, sen (Agnim samudra- 
vasasam).’t This invocation of Agni, who is samudra-visaa, 








© This, coming after his having been pleased to restore the eye-sight 
to the Kshatriyas, looks discordant, unless it in understood thet he after. 
wards came to know of the wholesale destruction of the Bhrigun by the 
Kshatriyaa before his birth, and cherished the revenge. 

+ Both Aurva and Apnavins mentioned in this verse of the Rig-veda 
are incladed among the Rishis of the Pravars of « branch of the Bhrigus 
known as Jimadegnih Vatshk. According to the Vikaspatyn dictionary 
Aurra is the son of Bishi Urva. But cur story does not mention the 
names of Aurve’s father and mother, It simply says that he is the son of 
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is repeated as a choros in the next two verses also, What 
Aurva-Bhrigu and Agni clad with the sea were intended 
to signify in the Rig-vede is not clear. It is enigmatic 
aayinga like this that have given scope for the speculation 
and manipolating and story-making genius of the Puranics, 
The Aurva-Bhrigu referred to seems to have been taken 
by them to be Anrva descended from Bhrigu; and as 
Bhrigo, whether derived from bhr4j, to shine, or bhrajj, to 
fry, roast or bake, isa name which may well be taken to 
mean either the fire Agni or the Sun who is Agni in the 
esky, Aurva Bhrign or Bhargava of our story, whose intense 
light blinds the eyes must be the Sun Agni, and the 
Kehatriyas who are all blinded by his light muat be the 
atars, who, twinkling as so mauy eyes in the night, have 
their seeing power put ont as soon as the Sun rises. The 
name of Aurva having been in existence from the Vedio 
period, our story has evolved a myth deriving Aurva from 
fira, in the same manner in which a Pardnic story about 
Urvast ‘has made her Crvaset by saying that she was 
born from the fra, thigh, of Nardyans.* In the Rig-veda, 
Agni ie well known as Vasu, (Spiritual) Wealth, and is, 
as stated in the beginning of this Essay, the treasnre of 
the Bhrigua (Rv, I. 58, 6). There is also the Purdnio idea 
of Sri, the goddess of wealth, being Bhargavi, daughter of 
the Bhrigus. Taking the treasure of the Bhrigus in the 
worldly sense, there comes the uncommon feature of a 
Br&bmana clan being very rich. When speaking about 
two persons singing with the musical instrament Vind in 
the horse sacrifice, the Taitt.-Br. IIT. 9, 14, says that the 
singers should not both be Bréhmanas, for neither Sri, 
wealth, nor R&shtram, kingdom, likes to be with the 
Brihmana, and that therefore one of the singers must be a 
Br&hmana and the other a Kshatriys, the former singing by 
day, the latter by night, for (says the text) the riipaor figure 





one of the Bhrigus, snd that he was born from the thigh of his mother, 
Te in in another place, vis., Adhylye 66, that, as alresdy shown, Anrva is 
stated to be the son of Xyavans and Arash! 

© Vide the Hesay on Urvadi and Purtravas in Vol. I. ‘ 
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of the Bréhmana is day and that of the Kshatriya night, 
This shows that in the Brahmana period alzo the ideal 
worldly life of a Braéhmana was very humble and poor. 
Therefore, taking at first the wealth of the Bhrigus in the 
worldly sense, the story arose that they came to grief by 
being very wealthy and attached to wealth, that the 
Kehatriyas {from kehan, to wound, or cnt, in the sense of 
their wounding and killing in battle) cut down the Bhrigus 
aud even their garbhas (there being seemingly a sort of 
play upon bbrignu and garbba), and that therefore the most 
worthy of their garbhas had to be concealed in the thigh. 
In this manner the name of Aurva-Bhrigu was acconnted 
for, aud as from his brilliant light he is revealed as being 
either Agni or the San Agni, it is evident that, far from 
forgetting the real spiritual treasure of the Bhrigus being 
Agni, the story indicates that that treasure was carefully 
concealed and preserved, and was revealed when all the 
worldly wealth had been taken away and greedinesa 
punished. 

The second part of the story about Aurva’s tapas and 
the placing of the fire of hisanger in the sea is clearly 
the ontcome of an attempt to explain the enigmatic Agni 
Samudravisas of the Rig-veda, In Vol. I. I have tried to 
show in connection with Rishi Dadhysk’s Asvasiras that 
the Horse’s Head is the Mrigasira’s asterism of Oriov. If 
the Horse’s Head is that asterism, the sea in which it is 
placed must be the sky-sea. When that asterism is in solar 
conjunction in the bright period of the year, the summer 
Sun himself is, as it were, the fire emitted from its mouth, 
and he drinks the water of our terrestrial sea in the form of 
the vapor that becomes the rain clouds. 

Aarva’s fire put into the sea is popularly called Bade- 
bigni or Vadavigni, the fire of the Mare. About this, the 
Mahdbbarata Sautiparvan, adh, 348, says to this effect : 

‘Narhyana (the god Vishan), for the good of the universe, became the 
Rishi named Badebdmukhs, having the head or face of a Mare. He 
performed tapas on Mount Mern, and called Samndra, the aes, to 
come to him (evidently to haves bath). But Samudra did not heed 
him, He therefore got angry and made Samudre of stayed water 
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(stimitejalsd) and saline by the heat and sweat of his body. The 
water which Badabémukha drinks (from the sea} becomes awoet, 
Even now Badabamukhe continues drinking the water of the sea.® 

Ae one of the forms of Vishnu-Nardyana is the Sun, the 
Sun becomes Badab&mukha, Horse-headed, when he is in 
conjunction with the Mrigasiras asterism of Orion. The 
Sun at that time is a Tapasvin, being very hot. The 
poetical fancy is as though the water of the sea became 
saline by the sweat of the Sun, and as though it is kept 
within bounds by the Sun’s drawing vapor from it. The 
vapor thus drawo or drunk by the Sun becomes the sweet 
water of the rain clouds, 

Regarding Badabigni, the fire of the Mare’s Head or 
Horse’s Head, the Kaliké-parana, quoted in the Vakaspatya, 
says that the god Siva created it as KAligni, the fire of the 
time of destruction. One of the forms of Siva (Rudra) is 
the Sun, whose scorching heat of summer, if acoompanied by 
failore of summer raiv, brings on famine and destruction. 


Following the genealogy, let us now go to Aurva’s son 
Rikika, In Asvaléyana’s list of the Pravara Rishis of the 
Gotra of J&madagna Vatsih the names are Bhargava, 
KyAvena, Apnavina, Auorva, and Jamadagni, without any 
mention of Hikika in any of ‘the seven branches of the 
Bhrigus.t It is curious that M. Bh, Adiparvan, adh. 66, 
referred toin the beginning of this Essay, first mentions 
Rikika as con of Aurva, snd then says that Aurva had a 
hundred sone of whom Jamadagni was the first. This 
Riltka seems to be identical with Rikika Bhargava men- 
tioned in the R&am4yana I. Sargas 61 and 62 as having 
resided in the place called Bhrign-tunds, and os having 
sold Sunahsepa, the middie of his three sons, for being 
sacrificed as the pasu or victim in the sacrifice of king 
Ambarishs, who, in the genealogy of the Ikehvikus in 

‘© This comes in an Adhyya a part of which is in prose. It ia one of the 
Adhyhyas of the Nartyantya Upikbyins in Mokshadbarma 

$M. Mls Biat. Sanskrit Lit. pp. 980-895. I do not know whether 
Riltke is ovunted among the Bhirgavas in the lists of Apastamba and 
others, : 
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Ram. I. Sarga 70, is pat down as the eon of Prasusruka, 
It is said that Sunaksepa when tied to the sacrificial post 
was released by the aid of hia maternal uncle VievAmitra. 
The Ramfyana is silent about the name of the first son of 
Rikika, but mentions the name of the third son as Sunaka. 
In the Harivamea, adh. 27, versea 44 and 45, the three sona 
of Rikika are mentioned as Jamadagni the firat, Sanahsepa 
the middle, and Sunahpukkha the third. Acoording to the 
Aitareya-Brahmana, however, the name of the king who 
wants to kill Sunahsepa as the victim in his sacrifice is 
Hariskandra, son of Vedhas, of the line of Ikshva&ku; the 
Brahman who sells his middle son Sunahsepa is Ajigarta, 
won of Suyavass, of the Gotra of Angiras, with Sunhpukkha 
a his first son and Sunoldngfla as the third son; and 
Suoshsepa becomes the adopted son of Visvamitra whose 
Gotra is distinct from those of the Bhargavas and Angirasas. 
For changing Sunahsepa from Sauyavass Angirasa to 
Arkike Bhargava, the Ramayana mast have hed an old 
legend as a variant of that of the Aitareya-Brabmana. As 
the Sunakas belong to one of the seven branches of the 
Bhrigus, with Sunabotra and Griteamada as their Pravara 
Rishis*, it looks as if Sunahseps, whose name, like that of 
Sunaka, is compounded with Suna, came to be viewed as 
having belonged to the Bhrigus by birth. This would 
explain his change into a Bhigava, but why was he made 
an Arkika, son of Rikika? I suepect that Arkika is a 
corruption or variant of the Vedic Arjika (from Rijika), 
and that this so-called patronymic of Suzahsepa indicates 
him to be the famous Soma plant of the Arjika land. My 
theory about the story of Sunahsepa, as explained in Vol. I., 
is that the king’s son Rohita, who ie born to be sacrificed 
to Varuna, but who runs away into the wood, is Agnit; 
© Vide list in M. M's Bist. Senskrit Lit,, already quoted. It is said at 
p. 468 of the same book that Sunabotra belonged to the Aagirasa Gotra 
and gave bis son Griteamads in adoption to Sunaka of the Bhargava Gotra, 
4 My theory that the king’s son Robita is Agni may be strengthened by 
what Prof. Max Méller has said about the deity Robita 
Atherva-veds being either Agni or the Gun (who in Aged in the sky), 
bis Science af Mythelogy, pp. 665, 856. 
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that Sunshsepas, who is bought as the victim in his stead, is 
the Soma plant, which, according to the rituals, must be 
bought; that his so-called liberation means the Soma-juice 
freed from the pressed plant, just as the sacred Agni 
churned out from the two Arani woods is addressed in Rv. 
I. 81, 4 as liberated (mukyase) from them; and that his 
two brothers, whose names Sunahpukkha and Sunolangfla 
are of the same import as his own, are invented simply 
for the sake of pathos, to show how the father would not 
part with his first son and the mother with the last, leaving 
him as the poor middle one cared for by neither and sold 
away for the sake of money. The localities mentioned in 
the Rig-veda aa celebrated for the best Soma plants are 
Seryanivat, Pastya (meaning the Homestead), Snshoma 
(of good Soma), Arjika, Under By. IX. 118, 2, in which 
the Arjtka land is mentioned, Mr. Griffith quotes Sfyana 
as taking it to be the country of the Rijikes. These 
‘localities are often mentioned together in connection with 
the sacred Soma, vide Prof. Max Miiller’s note in his Vedic 
Hymns, Part I., pp. 897—399. As the Soma symbolizes 
the celestial juice of joy, the celestial counterpart of all the 
Boma localities is the Moon Soma’s asterism, which is either 
the Orion’s head or the arrow in the middle of it. Abont 
Saryandvat, Prof. Max Miiller says: 

“Saryandvat is derived from snrya, this from sara. Sara means 
reed, arrow; sarya, made of reeda, sary, an arrow, but also reeds 
tied together and used at the sacrifice for carrying Somo-oblations, 

. From it saryana, which, according to Biyans, means lands in Kura- 
kehetra (Rv. VIIT., 6, 39), and from which Saryandvat is derived, as 
the name of a lake in that, neighbourhood.” 

I have tried to show in Vol. I. that the sacrificial ground 
which, according to both the Krishna and Sukla-Yajur- 
vedas, the Devas deposited with the Moon is Orion, and 
that when the Bréhmamas say that Kurukshetra (lit. the 
field of [ritualistic] acta) is the sacrificial ground of the 
Devas, the same Orion is meant, our Kurukshetra being 
the terrestrial counterpart of it. The object of carrying 
the Soms-oblations placed on reeds tied together may 
have been to indicate that the hallowed Soma of SaryanSvat 

“a gi 
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iteelf is to be viewed aa being present spiritually in the 
Soma that is prepared and offered in the ancrifices here, 
from whatever locality the Soma plant, whether real or 
any other plant used as its enbstitate, may have been 
obtained. 

According to Dr. Macdonell’s dictionary, Arjika is 
figurative name of the vat in which the Soms juice is kept. 
Here also the object of naming the vat as Arjtka may have 
been to symbolize it as the hallowed Arjtka land itself con- 
taining the famous Arjfka Soma. 

The Rishi or seer of Rv. IX. 65 about Soma Pavamina 
is said to have been either Bhrigu, son of Varuna, or 

Phriga’s descendant Jamadagni. Verses 22—25 of that 
hymn say: 

‘Those Soma-juices that are expressed in Pardvat, the distant 
place, those in Arvivat, in the near place, those in Saryandvat, 
those among the active Arjtkas, thone in the midst of the Pastyas, 
or those among the Pafivajanas, may those divine drops (devAsah 
indavah), as they are expressed and flow on, pour forth upon vs rain 
from the sky and hero-strength. The lovely (Soma) of tawny hues 
flows, lauded by Jamadagni and urged forward over the ox-hide, 

The people of the Arjtka country appear to be spoken 
of as the Arjtkas, and Jamadagni occure in this hymn as 
praising the Soma of the Arjikas and others. We do not 
know whether the Arjikas were a branch of the Bhrigus, 
but if I am right in identifying Rikika with Rijika, there 
is the fact that in the epics Jamadagni of the Bhrigus isan 
Arkika, the foremost one, as the Harivames makes him the 
first son of Ridike. If Sunahsepa is the sacred Soma, he 
eeems to heve beon made an Arktka in order to indioate 
that he is the famous Arjika Soma of the Bhrigus. 


The father who sells his own middle son to be burnt 
in the sacrifice shines better aa e Bhargava than an 
Angirasa, viewing Bhargava to be derived from bhrajj, to 
fry, toast, or buro, and it is very curious that Ambarishe, 
the ehanged name of the King in whore sacrifice 
Sunahsopa was intended to be offered up into the fire, menus 


the frying pea, 
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King Hariskandra represents the sacrificer’ in the 
metaphor of King Soma, the Moon.* By an independent 
fancy, the crascent Moon, seen immediately after sun-sob 
in the beginning of the bright fortnight, or immediately 
before sun-rise at the end of the dark fortnight, seems to 
have been likened to the frying-pan Ambarisha placed on 
the burning flame of either the twilight or the dawn, and 
when this name of King Moon, thus manufactured, was 
floating in mythology, it was easy to select it as best 
suited for the King who wanted to burn Sansheepa in the 
sacrifice.t 

The Ramayana I. 34 (verses 7—1t) says that Visva- 
mitra’s elder sister named Satyavati was the chaste wife of 
Rikike, that she went to heaven bodily (sassriré gath 
svargam), and that she descended from the HimAlayas in 
the form of the river Kausiki. The trath may be that 
Kansiki as the name of » certain river existed before, and 
that subsequently when the name of Vievamitra became 
celebrated in the legends as a famous Kausika, descendant 
of the clan Kusikas, the river Kausiki was fancied to be 
his sister. 


Next to Rikika comes his son Jamadagni. This name iv 
taken to mean one who has or maintains a blazing fire, 
Jamat-Agni. Jamadagni may have been a name of the 
blazing Agni himself, and if he is metioned in the Rig-veda 
as praising Soma, Varuna, Mitra, Sarasvatt and other 
deities, and as being an exemplar worshipper like whom other 
worshippers wished to be(Bv. IX. 97, 51,) this need not 
be taken as disproving his original identity with Agni, for 
Agni is well known ag the Hotrs priest calling the gods 
and worshipping them. 


© Tho sacrificial King Soma, one of whose emblems is the Moon, is called 
Hoxiskandrs (tawny sad gold-like in coloar) in Rv. 1X. 68, 26. 

+ Amberishs isan old name. Rijrdsva, Ambarisha, Surédbés, Sahadeva, 

sre mentioned in Ry. 1, 100, 17, as belonging to Veishigirs 

aad the Rishis or seem of hymn 1X. 98 are put down os Ambarisha and 
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In Rv. TIL. 58, verses 15 and 16, the speaker of which 
is taken to be Rishi Visvamitra, the leader of the Bharatas, 
it is said thet Sasarpari, who is the daughter of the Sun, 
and who is Pakshy& (having wings ?) and imperishable and 
deathless, was given to him (Visv&mitra) by Jamadagni, by 
Palasti-Jamadagnis (the ancient Jamadagnis), and that she 
lowed with mighty voice dispelling amati, poverty, spread- 
ing glory among the gods, and bestowing glory and new 
life (navyam Ayah) upon men. Sayana takea Sasarpari 
(swift-moving) to be the goddess Vak, Speech. 

The concluding verse of the last hymn 62 of the Visva- 
mitra-Mandala IIT. of the Rig-veda addresses Mitra and 
Vi-rana thus: ‘Lauded by Jamadagni’s song, sit in the 
place of holy Law. Drink Soma, ye who strengthen 
Law.” SAyane, as quoted by Mr. Griffith, takes Jamadagni 
of this verse as an adjective of Visvamitra himself in the 
sense of one who has maintained the blazing Agni. Jama- 
dagni may be the divine priest Agni himself made to 
address and praise the Deities ou behalf of the clan Vieva- 
mitras, 

The Sakls Yajur-veds, quoted at p. 301 ante, speake of 
Jamadagni as having a triple life, the same that exists 
among the gods. hia shows that he ranks with the 
gods. 

The name of Jamadagni’s wife is generally mentioned in 
the Mab&bhérata and the Porémas as Renuké. But her 
father is variously mentioned as Prasenajit (M. B. Aranya- 
parvan, 116, verse 2), asa king of the Vidarbha country 
(Kaliké-purana, quoted in the V&kaspatya under the 
word Parasu-Réma), and as Renu, » king of the Ikshvakus, 
vide Harivamsa 27 (verses 41—43) which mentions the 
daughter's name as not only Renuk& but also Kamalf, 
This name seems to be in substance identical with 
KamAy&nt mentioned in the Taitt.-Ekagnikénda II. 8, 10, 
where, in the rites performed by the bachelor aa Snitaks 
at the completion of his Vedic studies, and preliminary to 
his entering into the married state, be is made to adorn 
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himself with a Sraj, garland of flowers, repeating & Mantra 
to this effect ; 

“That (garland) which Jamadagni brought for Sraddhé KAmAyAnt, 
thia (aa) it I wear together with Bhaga’s splendour.’ # 

In this Mantra Kaméy&ni may be viewed as an adjective 
of the goddess Sraddh&, ‘one who desired’ (to wear the 
garland). But the same goddess Sraddbé, praised in Rig- 
veda X. 15] as one who is to be realized by the yearning of 
the heart (hridayyay4 akfty&), is called in the Anukramani 
as Sraddh& K&mfyaui, the daughter of Kama, Wish or 
Desire, It appears to me that Jamadagni’sa Purdnio wife 
K&malt alias Renuk& is identical with the Vedio goddess 
Sraddb& Kamayani of the Sudtaka’s garland Mantra, and 
that Renuké& or ‘she who has (or is scented with) pollens 
{of flowers] ’ is a name coined for her to indicate that she 
is the same spiritual Lady Faith whom Jamadagni adorned 
with the garland of flowers. Such being her nature, her 
father’s name Renu, Pollen, requires no explanation, while 
bis variant name Prasenajit may be taken to mean one who 
has conquered the sen& or troop [of selfish kamas, desires], 
or in other words, one who is Satyakima, having Satya, 
the True Self, for his desire, for it is only such @ man that 
is fit to be the father of Sraddb& Kamayant, 

The MahSbbérata, Anusisanaparvan, adh. 95 and 96, has 
@ curious atory about how umbrella and shoes came into 
the world at the instance of Jamadagni and his wife :— 

In the olden time Jamadagni played with his bow (practising 
archery). He was discharging arrows one after another, employing 
Benukd to go and bring them back again and again. It was in the hot 
Gays of Jyesthé-mila (the month of Jyeshths, June-July), and when 
the Sun was at the zenith, Renuka took shelter for alittle while 
under a tree, aa the Sun was very hot and the ground very much 
heated. This delayed her a little, and learning the reason from 
her, Jamadagni prepared himeelf to shoot the Sun, attacking him 
wherever he went. Then the Sun assuming the form of a Dvija 
(Brahman) appeared before him and eaid: ‘The Sun by means of 
bis rays draws the rass, esxence (of water in the shape of vapor), 
and showers it as rain, by means of which food is grown for the 

© Yim Abarej Jamadegnih Sraddbhysi Kémbyhoyai, 
Imdm tim apinabye ‘bam Bhagona sabs varkash. q 
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snatenance of men, and sll acta depend npen food. So, why do yen 
went to hori down the Sun?’ Further, the Sun bowed to him and 
esked: ‘The Sun is always moving, how would you shoot at = 
moving thing?’ Jamadagni said; ‘I know you, you are both mov- 
ing and fixed. I will shoot you when you stand half 5 nimesha, 
moment, at midday.’ But the Sun propitisted the great Rishi Jamad- 
egni and gave him an umbrella and « pair of shoes (upAnaha) as 

ion from beat above and below. Thenceforward these came 
to be uaed in the world. There is great merit in presenting them to” 
e Bribman, to a Sodtaka. 

As the Snataka who has completed his Vedio studies not 
only adorns himeelf with flower, sandal, and collyriam, but 
also wears an umbrella and a pair of shoes, the aim of this 
story seems to be to show by allegorical language how 
J..madagni, who was suggested by the SnAtaka’s garland 
Mantra to have himself been s great Snftaka, completed 
his studies and acquired the paraphernalia of a Snitaka 
from the Sun god himself. He pursues bis Vedio stadies 
with Renuké who, we saw, is Sraddha, Faith or Devotion, 
a spiritual Lady whose company the bachelor student must 
needs have while shanving the company of real women. 
She assists in his shooting the arrows of his intellect at the 
subjects of his studies again and again ; the shooting means 
not killing but winning the aim; and when at last she 
leads him to aim at the summer Sun, who by moans of his 
warmth and rain is the doer of universal good, his atudy 
is completed. The sun symbolizes the Udgttha or the 
sacred syllable Om, (Khand,-up. I. 5,1), which, according 
to several Upanishads, represents the Supreme Self. The 
knower shoots Him with his self as the arrow and becomes 
merged in Him—(Murd,-up, Il. 2,4). When the summer 
Sun symbolizing the Self of universal good is aimed at and 
understood, the study of all the Vedas and the Vedanta 
is completed. 


I shall now proceed to state, and explain as far sa I can, 
the stories about Jamadagni’s famous son Rama. The 
stories about him are scattered here and there in the Mahi- 
bhicata and the Purinas. His namo must be an old one, 
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as the Rishi or seer of the Aprt hymn 110 of the tenth 
Mandala of the Rig-veda is put down as either Jamadagni 
or his son Rama. There are several points of similarity 
between the stories about Agni’s son Kumfra or Skanda 
and the stories about Jamad-Agni’s son Rama. The latter 
will be dealt with dividing them into two groups, the one 
connected with Rama and his parenta previons to bia battle 
againet Arjuna Kartavirya, and the other connected with 


that battle. 
I. 
(1) The M. Bh. Aranyaparvan, Adh. 116, says to this 
effect : 

Jamadagni devoted himself to Tapes and the study of the Vedas, 
and obtained them. He wont to king Prasenajit, obtained his 
deaghter Rexnk& and married her. He performed Tapas with ber. 
He bad by her five sons, the Iset thongh not the least being Rama. 
Once npon a time RenukdA, steadfast in her austerity {niyatavrata), 
went (to n river) to bathe, and saw theres king named Kitraratha, 
who was adorned with « garland of lotus flowers and was playing in 
the water with his wife. He was Mirtikivataka, having Mirti- 
Kehvate aa his place. Seeing that opulent personage, Renuki’s mind 
ebbed with spriha, wish, towards him. But oonfssed by this 
vyabhikira or wrong-going, ebe bathed and returned home much 
egitated by fear, Knowing that she had sinned, Jamadagni called 
the first four of hia sons, named Rumanvin, Sushens, Vasu, and 
‘VievAvam, und ordered them to kill her. As they did not like to 
kill their own mother, he cursed them to die and become beasts and 
birds, The last son Rams who had gone ont returned, and on 
receiving the order, he at once out off his mother’s head with his 
Parasa, battie-axe. Pleased with this, Jamadagni told RAms to ask 
for e boon, and Rama ssid: ‘My mother should get up alive and not 
remember anything of my act; my brothers also should be restored 
to their former states; no sin shonid attach to me by my act, and I 
should be unrivalled in valour in bettle, snd live long.’ Jamadagni 
granted all this. 

It is probable that the story about RenukA’s assisting 
Jamadagni in bis shooting the arrows and this atory about 
ber sprih’ or wish were conceived by different pocta at 
different times, though the interval between them may not 
have been very great. I have tried to show that the. 
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arrow story must have been suggested by the Snitaka’s 
garland Mantra. This story also seems to have been 
worked out from the same Mantra, for the trait of Jamad- 
agni’s wife as Kam&yAnt, one who destred for the garland, 
is brought out bere in a changed form in her desire for the 
man of the lotus garland. Desire is of two kinds, good 
and bad. If bad it most pertain to Avidy4, the mother of 
sin, Man’s esoteric mother has two aspects, one as Avidy& 
who is the mother of his Sams&ric state, the other aa Vidy& 
in whom he is born spiritually as the Knower. The former 
he mast kill, the latter he must obtain. Therefore, the 
woman who evinces a desire for a man other than ber own 
bneband is Avidy&, and she is cut off by Rama. So much by 
taking tho desire of the desiring woman KAmAyAnt in the bad 
sense. This is one side of her picture, but if we pouder 
over the matter we are driven to question seriously whether 
the poet could have intended to convert really the holy 
Lady Sraddha of the Mantra into Avidy&. It appears to me 
that the poet has deliberately concealed the bright picture 
of Sraddhd in what is ontwardly ugly. As Sraddha is 
Faith, she can never be faithless to her hasband Jamadagni, 
She as his religious Faith fulfils her fanction only when, 
by her steadfast vrata or singleness of pnrpose, sho succeeds 
in secing—realizing—the Supreme Self and evincing 
intense kama, desire or love, towards Him. This is her 
desire in the good sense, This love for the Supreme Self 
is preached most ardently in the Brih.-dr.-upanishad by 
Y4jfiavalkya to his wife on the eve of his becoming au 
ascetic. For the sake of lore for the Self (and the word 
Self mast be understood in the technical sense of One who 
himeelf has become the whole universe loving all creatures 
as himself), wife, husband, children, the whole world 
become dear—loveable—to the Knower, and not merely for 
the sake of love for themeelves individually (II. 4, 1—6). 
He should be Nishkama and Atmak&ma, free from (selfish) 
desires, but fall of desire or love for the Self (IV. 4, 6). 
The pera-purusha or the other man of one picture is Para 
Purusils, the Great Self of the other picture—that Purusha 
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whom the Jivitman should contemplate in his Upisan& 
as ‘Iam Thou snd Thon art I,’ without any division 
between Him and himself (vide Brahma-sfitras IV. 1, 
8; and 4, 4). Therefore, there is no vyabbitéra or 
unchastity in Renuk&’s evincing desire for One who is 
her husband’s Self or Life as well as the ali-loving 
Self of the whole universe. That One who has become 
the whole universe loving all creatures as himself is 
ethically and spiritually opulent, beautifal, well-adorned 
with garland, and happy beyond measure. His place Marti- 
kévata seoma to signify all the forms, bodies, creatures, in 
one and all of whom He resides as the Antarydmin, the 
Unseen in the seen, the Formiless in all forms, the Eternal 
Life of the universe. The wife with whom He is happy 
can only be the goddess Vk, representing Vidy&’, Know- 
ledge, the Father himself as the Mother. If thus Loving 
Faith in the Supreme Self is the mother of Rama she mnet 
be an immortal goddess not affected by death, and this is 
proved by the cut-off woman rising again. 

We have seen in the Essay on Kuméra that the Krittika 
stars (Pleiades), personified as the wives of the Seven Rishis, 
are suspected of adultery with the god Agni and are 
divorced by their husbands, and that at last they are 
proved innocent, and made hia own mothera by Kumara, 
who therefore is called KArttikeya, son of the Krittikda, 
‘We have also seen that phenomenally the Sun represents 
Kumfra. As Jamadagni is counted as one of the Seven 
Rishis (Brih.-Ar.-up. IL. 2, 4), that story and this are similar 
in so far as the taint of adultery of the Réahi-wives of that 
story arising in its own peculiar manner is made to attach 
to one of them in this story also thongh in another manner. 
As our Rama, son of Jamad-Agni, is the prototype of 
Kumfira, eon of Agni, it is likely that phenomenally 
his mother Renuk& is the Krittik& asterism, and that, 
like Kumfra, he is the Sun. The Moon Soma’s aster- 
iem Orion represents Sacrifice Vishnu or Préjapati with 
the star Rohint as his wife. If Renuka is the Krittika 
asterism, the phenominal aspect of the story may be this, 

& 
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Rising acronycally she sees the full-moon-blended Orion 
of autumnal glory as though he is the ofher man of one 
picture, bat the starry emblem of the Great Purusha of 
the other picture. And then coming back and setting 
heliacally, she (whose etymon as Krittiké is connected 
with cutting) is cut off and killed as it were by the light of 
the Sun Rama, while in fact, being av imperishable Nak- 
shatra or star, she doea not die but rises heliacally. The 
Sun’s outting her means bis obtaining her as the mother of 
his vernal and summer glory. 

(2) In his Meghadita 1. 57, Kalidasa speaks of Parasu- 
Béma as having bored the hole, called ‘The Way of the 
Flamingoes,’ through the Kraniika mountain as if it is the 
way of hia fame (in archery). Regarding this the com- 
mentator MallinAtha says to this effect : 

We hear of a (Puranic) story that in the olden time Bhrigunandans 
(Bama) studied Dhanur-Upanishad, archery, under Dhirjati (the 
god Siva); that from a wish to rival (the Son God) Skanda he made 
@rent through the peak of Krauiika by discharging a very sharp- 
pointed arrow as easily as if the peak was a clod of earth; and that 
from that rent his fame (as an archer) flowed like milk and became an 
ocean of milk submerging the whole world ; and the tradition (Agama) 
in that flamingoes going to (the lake) MAnasa go through that holo 
in the Kraniika mountain, 

Thus in this respect Rama is the exact copy of Kumara 
who, according toa story in the MabAblarata, makes a rent 
in Kraubka as a passage for flamingoes and eagles to Mount 
Meru. I have tried to explain the esoteric meaning of this 
at pp. 4846 ante. The only difference is that the desti- 
nation there is the golden mountain Meru, signifying 
Heaven, while here it is the Manasa or mental lake, signify- 
ing evidently the spiritual world, calling it luke to suit 
better the idea of the Kuowers as Hamsas, 

(8) M. Bh, Karnaparvan, adh. 35 (verses 130—159) says 
to this effect : 

Béms barn in the line of the Bhargevas as the aon of Jamedagni 
went to the god Mahadeva (Siva) and served him devoutly (as hia 
disciple) in order to obtain divine arrows from bim. As he was 
serving him, the Devas bad to wage war against the Asuras, aud 
being unable to cope with them, they solicited Mabiders's help. 
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But instead of going himself Mshddeva sent Rama removing his 
doubts as to his ability by telling him: ‘Go thon as ordered by mer 
snd thou wilt conquer the enemies.’ Accordingly Rama went, con- 
quered the Ascras, and returned dotted with wounds, which were 
healed by the touch of Mahadeva’s hand.* He then obtained the 
divine astras, arrows or missiles, and took leave of him. 


Tn this story also, Rama resembles Kumara who as the 
Senanya of the Devas conquers the Asuras, the powers of 
darkness or evil. RAma’s obtaining the missiles and also 
the battle axe by satisfying Mahadeva (with his tapas) on 
Mount Gandhamédans is alluded to in M. Bh. SAntiparvan 
adh, 49, verses 33—85. 





Tl. 

The story of Rama’s killing king Arjuna and all the 
Kehstriyas is found in M. Bh. Aranyaparvan, adh. 115— 
117, a part of which relates to Réma’s obtaining from his 
father the resurrection of his cut-off mother and unrivalled 
heroism ia batile, as already explained. The other part ssys 
to this effect : 

(1) By the favour of Rishi Datt&treys, Arjuna king of the 
Haihsyas obteined 1,000 shoulders, a golden Vimina, lordahip over 
all beings on Earth, and a chariot having unrestricted motion (any- 
where at his will). Becoming thus valorous by the boon and the 
chariot, he killed and molested the Devas, Yakehas, Riebis, and alt 
the creatures. The Devas complained to Vishna saying that Arjuns 
with bis celestial (divya) Vimana had beaten Indra when the latter 
was sporting with his wife Sekt, and that therefore he (Vishnu) 
should conquer Arjuna. Promising Indra to bring abont the death 
of Arjuna, Vishnu went to bis own hermitage Badarl. Then, as the 
result of an exchange of consecrated Karug, moeale, between Visvi- 
witra’s mother and sister (the wife of Rikika the grandfather of 
BRama),t Rama was born with the quelity of a Kshatriys, warrior, 
though the son of a Brahman. Once upon a time when Jamadagni’s 
sons bad gone out, Kartavirya (Arjuna), the king of Andpa, went to 
hin hermitage, and waa shown all hospitality by his wife (Renoki), 
Bat intoxicated by the pride of a warrior, he did not like it, but 
forcibly carried away the Vatea, calf, of Jamadagni’s cow Homadhenu 
(the cow whose milk and butter were used as oblations by him). 

© In the Veda Rudra ia noted for bis jaldsha-bheshaje, medical cures, 

+ The story about the exchange {s stated in detail in the original. It is 
repeated again in M. Bh. Stutiparvan, adb. 49. It will be stated aad 
explained in the lant part of this Essay. : 
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On returning bome Réma heard this, and seeing the poor cow 
orying for the loas of her calf, he got angry, went to Kartavirya, 
fought with him and killed him, cutting off hie one thousand 
shoulders. Then the sons and kinemen of Arjuna (KArtavirys that 
was killed) went to the hermitage when Rama wae absent and killed 
Jamadagni who was too old to fight with them. When Rama returned 
home bringing fuel (for the sacred fire), he saw his dead father, 
oried very moch in grief, and performed the cremation and faneral 
ceremonies. He mades determination to kill the whole of Kshatran 
(the Kebatriya class). Alone he killed KArtarirya's sone and other 
Kabatriyas who were their allies, attacking them thrice seven times, 
and made the Earth Nih-Kahatriyd, bereft of the Kshatriyaclass. He 
made five hradaa, Jakes, of their blood at the place called Samenta- 
paikake (in Kurukshetra), and offered the blood from them na the 
Tarpans or satisfaction (water-oblation) to the (departed) Bhrigus, 
eooing directly (the spiritual form of} Arkika (ic, bis own father 
Jamadegni, the zon of Bikika), who told him (to perform a sacrifice), 
Accordingly Hama performed s great snorifice, rendered satisfaction 
thereby to Devendra (Indra, the lord of the Devas), and made a gift 
of the Earth to the priests, giving s golden altar to Kasyapa, who 
allowed certain Brihmans to divide it into pieces (khandaso vyabha- 
jan) (among themselves), and who by that act came to be known as 
KhbAndaviyenss. Having thus given the Earth to Kasyapa, Rama 
resides on Mount Mahendra. 

(2) This story is briefly stated in M. Bh. Adiparvan, adh. 
104, verses 1—5, whore, however, it is said that Jamadagni’s 
death preceded that of Arjuna. It is to this effect: 

In revenge of his father having been killed, Rama Jémadagnya 
killed Arjuna, king of che Haihsyas, with his parasu, battle-axer 
cutting off hin 1,000 shoulders. Again he took up bow and arrows 
and burnt (destroyed) the Kebatram (class) over and over and 
conquered the Earth. In this manner the great Bhargava (Rama) 
made the Earth Nik-Ksbatriyt, bereft of the Kshatriyas, thrice 
seven times. The Kshatriyas having thos been destroyed, Brih- 
mans well versed in the Vedas procreated children (on Kshatriya 
women). 

(8) In the Ramfyana I. 75 Parasu-Rama himself briefly 
tells his story to Rama (Dasarathi) to this effect: 


When my (old) father of great austerity had renounced bis wom 
pons, Arjona ceused his death (vidadhe mrityum), guided by 


©The birth of new Kebstriyas from Brahmans on Rime's making tho 
Earth Wit-Kahatelyé is referred to in another place, vis, , Adiparran 
adh, 64, verses 4—0. 
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prdkrité buddhi, low wisdom. Hearing this uvprecedented, crnel 
killing, 1 got angry, annihilated the Kebatram (class) again and 
sgain as it was born, obtained the whole Earth, and gave her as 
dakshind, largese, to KAsyaps at the end of a sacrifice (performed by 
me). Having given away the Earth, I reside on (Mount) Mabeodra, 

(4) The M. Bh. Anusinaparvan, adh. 152, says to this 
effect : 


Arjuna of the Haihayas was emperor of the whole Earth inclading 
the ocean and all the islands, with his capital at Mahishmat!, By 
the favour of Zishi Dattitreya (ic, Datta of the Gotra of Atri), he 
obtained his empire and 1,000 shoulders visible only on the battle- 
field. He was very charitable and reigned justly, worshipping Agni 
always, Among the boons obtained by him from Dattdtreya was 
this, namely that if he should go wrong the good people should 
correct or punish him. Then, elated by the boons, he ascends his 
cbariot of the splendour of fire and sun, and says that there is no ono 
equal to him, and that as the Brahmans depend upon the Kebatriyas 
(kings) for their livelihood, he should change the state of the world 
from Brabmottaram to Kshatrottaram, i.¢,, instead of the Brahman 
clases being the highest in the social scale, the Kebatriya class should 
be the highest. Hearing this Vayu (the god of wind) the messenger 
of the godu tells Arjuna that be should not think so, but reapect the 
Brdbman class as higher than his. Vayu then gives the instances 
of several Brahmans in adb. 153—157 to show how great they were. 
Arjuns, enlightened by Vayu’s lecture, says that he would always be 
« Brihmanya devoting his life for the good of the Brihmans, 
respecting and worshipping them, since his empire, wealth, valonr, 
fame, and practice of Dharma or righteousness were dne to the 
favour of the Brahman Bishi Dattitreya. Vayu says: ‘ Following 
the duties of a Kahatriya, protect the Brahmans and (conquer) your 
indriyas, senses. There is in store for yous terrible danger from 
the Bhrigus; it will happen in the future. 

(5) In M. Bh, Santiparvan, adh. 48, the five lakes of 
blood made by Rama, by waging war thrice seven times and 
making the Earth Nih-Kshatriya, are called Rama-hradas, 
and in the next adh. 49 we find o version of the story of 
Réma and Arjuna which in certain respects differs from 
those given above. Briefly atated it is to thie effect :-—~ 

By an exchange of the consecrated Ksrus {a story which will be 
stated furtber on}, Réma is born with the qualities of » warrior. 
By the favour of Datsdtreya, Arjuna of the Haibayns gete 1,000 
shoulders and becomes emperor (of the whole Harth). In a horse 
sacrifice he makes « gift of the whole Harth with its eeven continents 
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{dvtpaa) to the god Agni, who burns them up, including Vasish- 
tha'a forest, and is cursed by the latter to have his shoulders lopped. 
off by Rama. The pions and righteous Arjuna, heroic, charitable, 
and « refuge (to the oppressed) does not mind the curse. But the 
act of his bad sons makes room for the curse to take effeot, for, with- 
out the knowledge’ of their father, they bring away the Vates, calf, 
of Jamadsgni's cow. Raéms then attacks Arjuna, lops off bis 1,000 
sboulders (and thereby kills him), and brings back the calf, Then 
Arjone’s sons kill Jamadsgni, and in revenge Bama vows to make 
the Earth Nih-Kshatriya, and kills Arjune’s sons aod grandsons and 
thousands of the Haihayas, eo much so that the Harth becomes miry 
with their blood. Some years afterwards a grandson of VievAmitra, 
named Pardvasu, tannta Rama by saying that the Kehatriya kings 
Pratardana and others have assembled together in » aacrifice,andthat 
when so rosny Kehatriyas are slive his tow has become false. Rama 
‘then attacks the Kehatriyas again and kills them, not aparing even 
their children and embryos. He dove like this thrice seven times, 
and making the Zarth Nih-Kabatriy4, gives her away to Kasyaps as 
a donation ine horse sacrifice. Kasyapa, in order to save any rem- 
nent of the Ksbatrya class that may have been left, tells Rama not 
to reside in his realm (since it became his by the gift), and the sea 
{by receding) creates for Rams a now country in the south called 
Sdrphraks. Then for want of the ruling class anarchy stelke over 
the Earth, and the Vaisya and Sidra classes defile the women of 
Brahmans. Oppressed by anarchy, the Earth begins to sink into 
(the water of) Rasdtala, but Kaeyapa holds her np by his arn thigh, 
and by thisact of hia she comes to be known a3 Urvi® Then the 
remnants of the Kekatriyas who bed taken shelteramong the Rikehaa 
(bears), monkeys, &c., in the jungles, or were in the disguises of 
Gifferent kinds of artisans, and who belonged to the families of the 
Haihayas, Pacravas, Sandises, Ssibyas, Pratardanas, Marottes, are 
found out and installed as kings. 

(6) The Harivamss, adh. 88 (verses 8—49) speaks very 
highly of Arjuna Kartavirya. Its substance is this: 

Arjaua conquered the whole Earth, and became emperor. Per- 
forming Tapes for = myriad of years he obtained several boons from 
Datta, sonof Atri. At the time of battle, 1,000 shoulders would 
spring up in his body by his power ss a Yogin. In the seven dvipam 


© As among other names the Earth is called Kieyopt and Urvi, this 
idea of Kasyapa’s Uret, the wide Earth, becoming Ure! by being upheld by 
dis teu, thigh, fs simply 2 myth concooted by playing with the words 
‘erviand fru, This myth is of the sams kind as those by which Urvas ia 
made to be born from Nirkyaas’s tra, and Aurva from the dra ot bis 
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continents, of the Earth he performed 700 sacrifices having golden 
‘Yape posta, and distributed largesses most liberally, ao that the 
songster Narada sang a verse to this effect: ‘No other kings would 
ever equal Kartavirya in sacrifice, charity, anaterity, valour, and 
sacred knowledge.*’ He reigned as emperor for 85,000 years in 
Mahiahmati. The contrary current of the tide (pratisrotas) generated 
when he bathed in the sea beating the water with his 1,00 shoulders 
would rush into the river Narmad& with wave after wave, and the 
commotion caused by hia bathing in the aes was like that caused by 
Mount Mandara in the charning of the milky ocean for the nectar. 
He imprisoned Ravana, the lord of Lanka, but released him at the 
intercession of Rishi Pulastya, the progenitor of the Rakshasas. To 
satisfy the hunger of Agni he gave all the continents to him, who 
blased everywhere with his fame and ate many foreste, including 
‘Vasishtha’a forest. Vasishtha therefore cursed Arjuna to be killed. 
by Rama JAmadagnya, In fact, Arjuna himself had obtained the 
boon of being killed by him. He had 100 sons, of whom (in the 
fight with B&ma) only five survived to continue the line. 

{7) The Vishnu-purina IV. adh. 11, gives Arjona’s 
atory briefly in prose which generally agrees with the 
Harivamsa, including R&vana’s imprisonment, and it even 
quotes the same verse in praise of Arjuna.t It invreases 
the number of Arjuna’s sacrifices into 10,000. It says that 
both Datt&treya and Parasu-Rama were ameas, incarna- 
tions, of Vishnu, and concludes by saying that at the end 
of 85,000 years Arjuna was upa-samhriteh, put an end to, 
by Rama. It then continues with Arjona’s descendants 
till it goes to the Yadavas of Krishna’s story. 

(8) The Bhagavata-purana IX. adh. 15 and 16, follows 
the Harivamsa and Vishno-purina in extolling Arjuna, and 
mentions the story of Rima differing from the Mahibharata 
in certain respects. It puts the killing and resurrection 
of Renuk& between the killing of Arjuna by Rama and the 
killing of Jamadagni by Arjuna’s sons and others. It 
says that Arjana took away both the calf and the cow, and 
that the number of the bloody Inkes made by Rama was nine 
(inetead of five as in M. Bh.). Further on in IX. adh. 28, 

® Ne ninam KArtaviryagya gatim yhsyanti pirthivas 
‘Yejtiair ddnais tapobbir vi vikramens sratens vi. 
} The only difference is that inatead of ‘ vikramena srntens vA’ it reads 
‘peasreyona evatena ke.’ . 
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versas 23—26, itextole Arjona again, quoting the same 
verse about his fame, amplifying his qualities in the second 
half of it.* 

{9) The Vakaspatya under the word Kartaviryadipa, 
meaning the act of making adovationof lamps, having 
Arjuna Kartavirya as the object of worship by means of 
that act, quotes largely from the work called VidhAnapéri- 
jAta, and o long verse at the end in which it is stated that 
Arjuna was an incarnation of Vishnu’s Kakra weapon. 

(10) A commentary on Amara with Telagn meanings 
printed in Madras in 186) says that the river BahudA ia so 
called because she gave shoulders to Rishi Likhita when 
le bathed in her, and also because she was brought down 
to the Earth by KArtavirya Arjuna who was Buhuda, ‘one 
who gave baha mach, in donation’ (‘ Babudena KArtavir- 
yarjunena avatériti=Bahud’’). The atory of Likhita 
comes in M. Bh. Séotiparvan, adh. 28, which I have 
tried to explain in Vol. I., pp. 588~536. There mast be 
some Purimic story in support of the idea of Arjuna’a 
bringing down the river, which in his case seems to be an 
allegory upon the flow of his liberal donations like the 
milky ocean of his adversary’s fame as an archer. 

Such is the varied nature of the stories about our Rima 
and Arjuna. Ae I hsve abridged them, the originals them- 
selves and Vol. I of Dr. Muir’s Texts may be consulted. I 
shall now proceed to explain them. 

Arjuna means the White snd as such it isa name that can 
be applied to either the Sun or Moon. Onr king Arjaua 
appears to be a personification of the Moon who, of all the 
kingly gods, is eo mach famed in the Sanskrit literature as 
King that the very word R&j& haa come to mean him.t 
The Moon is identical with the sacred Soma beverage. In 
the R&jastiys sacrifice symbolical of Great Emperorship of 


© Ne ntinam Kirtavirysaya gotim ylsyanti pirthivih 
‘Yojfiadhastapoyogaih srataviryajaykdibhih, 
+ Vide the words (1) B&ja-yakshman, consumption, named after king 
Moon who wanes in the dark-fortuight, and (3) Rije-sekbara, s name of 
the god Siva wearing king Moon in the matted hatr of hia heed, 
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anamitra, free from enemies, the Brhhmans address the 
king as being virtually Soma, the King of Brahmans (‘ Somo 
*smikam Brahmandnim R&j&’—Taitt.Sam. I. 8, 10, 2), 
There never was a human king who raled over all the con- 
tinents ahd islands of the Earth. Thia description is appli- 
cable fully in the postical sense to King Moon who reigns 
over the lwhole Earth by the majesty of his light, but it is 
simply a {panegyric in the case of a king of any continent 
ruling over his people and petty chiefs, having pat down 
allacamitra or mutual enmity among them. But in the 
ethical sense it applies fully to any king who, in addition 
to his governing qualities, has put down his selfish desires 
and mastered his senses, for without thia self-conquest no 
one can be # beloved, successful monarch. Therefore, our 
ideal king Moon Arjana conquers the Devas and Rishis, 
who, we have seen in several stories, mean the senses. 
Like the B&jasiya the Asvamedha sacrifice also is 
symbolical of emperorship, and indeed both seem to go 
in combination, as in the case of the Rajasiya of the 
Pandavas we hear of their having let loose the Asvamedha 
horse. We have seen from the Aitareya Brabmana how by 
performing the Asvamedha sacrifice the god Vievakarman 
‘was inaugurated with the Aindra-Mah&bhisheka ceremony 
ag the ruler of the whole Earth up to her ends (p. 319 ante), 
and how the Satapatha calls Visvakarman’s sacrifice the 
Sarvamedha or all-offering sacrifice by performing which 
he “overpassed all beings and became all this” (pp. 801 
—804). According to Rig-veda X. 81, 1, Visvakarman 
offered up the whole universe as the oblation (visva bhuva- 
nani jaobvat), and so, when it is said that our Arjuns made 
over the whole Earth to the Deity Agni of his sacrifice, it 
must, I think, refer to the all-offering sacrifice. The 
offering should be taken not in the literal sense of barning 
and destroying everything in the fire, but in the sense of 
spiritual offering of all things unto the Supreme Light: 
nothing is mine; the whole universe belonga to Him. I 
should not keep anything as mine for selfish purposes, bat 
as the Deity worshipped is the unselfish Self of aniversal 
« 
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love, everything should be offered ap or renounced for the 
service of that Self (vide the first verse of the TeAvAaya- 
Upanishad). 

‘When the whole Earth is offered up to Agni, all the 
forests are included. But why should Vasishtha’s forests 
be singled ont for special mention? I think that while one 
poet, pondering over the secret of Arjuna’s sacrifice, indi- 
cated the whole Earth, meaning thereby the whole universe, 
as offered to Agni, another poet indicated the same universe 
by Vasishtha’s forest, and that the two ideas began to flow 
aide by side in the legends, Of all the Rishis Vasishtha 
was celebrated as the Brahmé priest, so much so that there 
aroge the Vedic saying (Taitt-Sam, III, 5, 2, 1), ‘Tasmad 

7ésishtho Brahma kAryah,’ ‘ therefore, a man of Vasishtha’a 

Gotra shoold be engaged as the Brahm& priest’; and 
it must be remembered that Brahman (neuter) means both 
the Brahma priest and the Supreme Self. Verse 4 of the 
hymn X. 81 abont Visvakarman asks, What is the Vane, 
wood, and what the Vrikeha, tree, from which earth and 
heaven (the whole universe) were fushioned out ? The reply 
implied is that Vésvakarman himeelf is that wood and that 
tree. Tho Taitt,-Brihmana II. 8, 9,6 quotes that verse 
and answers it by saying: Brabman (neuter) is the wood, 
Brahman the tree, from which earth and heaven were 
fashioned out (Brahma vanam Brahma sa vriksha Asa, &.). 
Viewing the universe as Brabma-vanam, Brahman’s wood 
or forest, in the sense of its being the wood with Brahman 
se ite Spiritual Fire of Knowledge, and taking the Brahmi 
priest Vasishtha, the Brightest, as signifying ‘Srabman, 
Vasishtha’e wood or forest would mean the whole universe, 
and Arjuna offers it up to his Deity Agni. 

Rishi Atri is famed in the Parfnio literature for two 
sons, Datta and Durvisas (ill-clad?). The latter ia said to 
have been an incarnation of the god Samkara (Siva), and 
seems to represent escaticiam, while Datta, literally 
meaning Gift or Donation, seems to represent the Donation 
of largesses in sacrifices. So, our Arjuns, the ideal sacri- 
ficer, becomes great by the favoar of his secrificial Donation: 
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During the Réjesfya sacrifice the king, thongh s 
Kashatriys, is regarded and honoured asa Bréhman (Ait.-Br. 
VII. 28). In it, while he addresses as Brahmé each of his 
priests, viz., the (1) Adhvaryu, (2) the Brahma, (8) the 
Hotri, and (4) the Udg&tri, they one after another say to 
him that he himself is Brahm’ thus: (1) O King, thou art 
Brahmé, thou art Savitri (the god) of Satyasava, true com- 
mand; (2) O King, thou art Brahmf, thou art Indra (the 
god) of Satyaujas, true strength; (8) O King, thou art 
Brahma, thou art Mitra (the god) of Suseva, excellent 
happiness ; (4) O King, thou art Brahma, thou art Varuna 
(the god) of Satyadharman, true Law (Taitt.-Sam. I. 8, 
16). The Brihadfranyaka-Upanishad I, 4, 11—14 says to 
the effect that in the beginning the Supreme Self was 
Brahman (evidently in the capacity of the Priest of 
Knowledge), that, feeling not strong enough by being 
only Brahman, He created (i.e. sent forth) the Kshatram, 
the Vaisya, and the S{idra classes, and also the most excel- 
lent Law (dbarma) as the very Kshatra (power) of the 
Kshatriya; and it speake of the Kaehatriya’s eminence 
thus: 

“Tt [the Suprome Self as the Brahman] created still further the 
moat excellent Kshatra (power), vis., those Kshatras (powers) among 
the Devas,—Indra, Varuna, Soms, Rudra, Parjanya, Yams, Mrityu 
Ystna, Therefore there is nothing beyond the Kebatra, and there- 
fore at the RAjasdya sacrifice the Brabmana sits down below the 
Kahatriya, He confers that glory on the Kehkatra alone. Bat 
Brabman is (nevertheless) the birth-plece of the Kehatra. There- 
fore though a king is exalted, he sits down at the end (of the sacri- 
fice) below the Brahman, as his birth-place. He who injarea him, 
injures his own birth-place. He becomes worse, because he has 
injured one batter than himeelf.”—(Max Miiller’s Upanishads, Part II. 


. 89). 
y It is evidently as a mirror of this eminence of the 


Kshatriya with the Bréhman’s sitting down below him in 
the Réjasdya thet oor Arjnns, the metamorphosis of 
Soma himself who is the divine King of Brahmans, is 
fabled to have wished to make the Kehatriya class superior 
to the Brihman, while his saying at the end of his dialogue 
with Vaya thet he would always respect and serve the 
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Brthman mirrors the Kshatriya’s position below the 
Bréhman at the end of the sacrifice. 

Arjona’s thousand shoulders may be the moonbeama. In 
the case of the Moon’s plant the Soma, what the Hig-vede 
calls the amsus, drops, of Soma appear to be represented 
as bis amsas, shoulders, signifying the sacred drivk’s 
power, Arjuna’s causing commotion in the sea and making 
the tide run against the current of the river is a description 
which very well suits the Moon. 

Arjuna’s conquering Ravana eoems to bes much later 
addition to his legends. The earlier legends made him an 
Emperor of the whole Earth including all the islands; but 
when the Ramfyans brought forth into the Purdnic litera- 
vare @ powerful Rakshasa king of the island of LankA, 
having ten heads and twenty shoulders, it seems to have 
been folt that Arjuna’s Emperorship over the whole Earth 
would not be complete if it was not said that the islander 
of twenty shoulders was of course easily conquered by the 
man of one thousand shoulders. 

Is it nota wonder that such a good king as Arjuna 
should be killed along with the whole of his class by Rama 
Bh&rgava of the battle-axe, and all this for the sake of a 
calf which Arjuna takes away forcibly from Rama’s father ? 
In order to explain this it is necessary to take notice of the 
Vedic Rima Margsveya mentioned in the Aitareya-Brah- 
mana VII. 27—80 in connection with the substitute of the 
Soma which the Kshatriya is competent to drink in his 
Bajasiiya sacrifice. The story of Bama Mirgaveya is to 
thie effect :-— 

King Visvantars, son of Sushadman, commenced a Vi-Sy4parna 
sacrifice (i.2., sacrifices without bis Brahman priests of the family 
called Syiparnas), having resolved to interdict them from it. 
Knowing this, the SyAparnas went to that suorifice (of their own 
accord) snd seated themselves in the Anter-Vedi {the place occupied 
by the priests and mscrificers only). Seeing them, he (Visvantarn) 
anid (to his men); ‘The SySparnas are the doors of evil deeds and 
the defamers of the pure. They have got into my Antar-Vedi. Do 
ye tarn them out.’ Accordingly they were made to get ont, but 
when they wore being turned out, they bawled out (raravire): 
‘Those (Brihmans. called) Asiterarigns (of the Kagyspa clan) whe 
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conquered the Some-drink for the Kasyapss from the (Brdhmans 
called) Bhitaviras in (King) Janamejaya Parikshite’s Vi-Kaeyaps 
wecrifice (£¢., sacrifice in which he had engaged the Bhitaviras as 
the priests to the exclusion of his own priests the Kasyapas), with 
those (Asitamrigas) they (the Kasyapas) were indeed heroio (vira- 
vantah). Who is he among us the hero (virah) that can conquer this 
Some-drink (for us)?’ Rams Margaveya said: ‘Here I am the hero.’ 
Béma Margaveya was an anikdne or well-read student belonging to 
the SyAparnas, and when they were getting out, ho paid (to the 
king): ‘ Will (thy men), O Rajan, turn out from the Vedi even one 
who is itthamvid, the knower of what to do?’ (The king answered): 
* Whoever thon art, O Brahmabandhu,* how dost thou know ?’ 
substance of Rama's reply is thia: ‘The gods excluded Indra from 
the Soma-drink because he killed Tvashtri's eon Visvaripa and 
‘Vritra, caused Ystis to be eaten by wolves, killed the Arurmaghas, 
and rebuked Bribaspati (the priest of the gode), When Indra (the 
head of the Kshatriyas) waa thas excluded, all the Kehatram clasa 
became excluded from the Soma-drink, and although Indra got over 
the exclusion by forcibly taking or stenling (i-muahya) the Soma from 
Tvashiré, the Kshatram cisss atill remains excluded. He who knows 
the (escred) bbakeha, food, with which he oan (spiritually) enrich the 
excladed Kshatram class, how even he ia being turned out from the 
Vedi!’ The king asks: ‘Dost thou know, O Bribmana, that 
foodP’ ‘Yea, know’ ‘Tell it,O Brahmans, tous.’ Then comes 
& long speech by Hama from which the king learna that the Keha- 
triya’s Soma oonsiete in the juice equeesed out from “the siry 
descending roota of the Nyagrodhs tree, together with the fruits of 
the Udumbara, Asvatths, and Plaksha trees.” 

The idea of the Ait.-Brébmana that Indra was ex- 
cluded from the Soma-drink because he killed Visvaripa 
must be compared with the idea expressed in the Taitt.- 
Bambita sud Satsp.-Brahmansa that by killing him he 
inourred the sin of Brahmahaty&, but got rid of it eome- 
how (pp. 167-169 ante). This seems to be a myth 
that srose subsequent to the Rig-veda, in which, far from 
attaching auy blame to him for his killing Vievardpa 
and Vritra, ho is praised and offered the ssored drink for 
his having done that very act. Likewise Indra’s killing 


© Brshmabandhn, literally the kinaman of Bribmens, is a re elie 
signifying one who, as Shyans oxplains, is Brihmankdhams, manners: 
Brakmans, It may be compared to the epithet Brihmasebreva, 
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the Yatis, ascetics, and the Arurmaghas,* and his rebuk- 
ing Bribaspati must be myths having some esoteric mean- 
ings. Indra is the most heroic god of the Rig-veda, but the 
systematic division of the gods into the four classee—Agui 
and Brihaspati as Brdhmans, Indra, Varana, Soma, Radra, 
Yama, Parjavya ss Kehatriyas, the Marots and others aa 
Vaisyas, and Pishan as Sidrat—belongs to the Brahmana 
period. The fact is that Indra was never excluded from the 
Soma, and the idea that he had been excluded on account 
of his Kshatra or warrior’s act of killing Vritra and others, 
but that somehow he established his right to the Soma, is 
similar to another idea of the Brahmans period that the 
Asvins also had been excluded from the Soma because they 
belonged to the physician class, but that they got it by 
joining the cut off head of Sacrifice (p. 829 ante). The 
practice of the Ksbatriya’s not drinking the juice of the 
Soma plants but a substitute for it, must have originated 
centuries before the time of the Ait.-Brahmana. As Soma 
is Rajé, King, it may have been thought that the Kshatriya 
belonging as he does to the Rajanya or kingly class should 
not be selfish by drinking the King himseli, bat become 
entirely the joy of the Brahmans, delighting himself in tho 
substitute which, prepared from the products of the four 
majestic trees, symbolizes the king’s majesty and the 
firraness and spread of his sway better than the juice of the 
tt, As those four trees are slso the trees from the wood 
of which the idhma or fuel for Agni is obtained (Taitt,-Sam. 
III. 4, 8, 4), andas the god Agni is classed as a Brahman, 
they may have been looked upon as Brahma-trees con- 
ferring, by meaus of the juice prepared from their products, 
Brihmanship upon the Kshatriys in the R&jastya sscrifice. 
‘Whatever were the reasons, the fact that the Kehatriya did 
not drink the Soms-juice bute substitute seams to have 
given rise to the myth that he was excluded from the Soma 
In the Kaushitekt-up,, these ere called Aranmukhas, construed by 
Semkarikizya as A-rot-mukhes, those who bed no Vedio sound in their 
mouthu, i.¢., who had neglected the Vedio study. 
+ Vide Ait»Be, I, 9, sud Brib-Ar,-Up, 1. 6,11—15, - 
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and had to extract the knowledge of the substitute from the 
Brahman who kept the Soma for himself. Soma, from eu, 
means (the juice) ‘extracted or pressed out,’ which means 
& violent act upon him (him, because the gender of the 
name is masculine), and for aught we know it may be 
from this nature of the Soma to be violently pressed out 
that the Kshatriya’s Soma is stated to have been forced 
out from the Sy&parnas by doing violence to them, both 
in word and deed, the former by the abuse heaped upon 
them, the latter by their expulsion from the Antarvedi, 
Outwardly, the story makes a very ludicrous caricature 
of the Bréhmans.* They keep the secret of the know. 
ledge from their own patrons, the royal Kshatriyas, while 
they are forward in going to them even aninvited when 
there is sumptuous feeding and donation and the priestly 
distinction of drinking the Soma. When abused and 
turned out, they give vent to their noisy tongue and make 
@ nice verbal picture of the heroism of their class in the 
past, and an ebullition of itin the present in the person of 
their Rama Margaveya, who gets up saying ‘ Here I am the 
hero,’ in order to do the beroio act of crying over the 
expnision and surrendering the secret knowledge! Aocord- 
ing to Dr. Hang’s note at p. 482 of his translation of the 
Ait.-Bréhmans, Sayane takes MArgaveya aa a matronymic 
meaning the gon of a woman named Mrigavu.t So, our 
hero is the son of his mother. But we must grant him true 
Brfhmaic heroism, for even though he is abnsed, he 
possesses self-command, and does not abuse and curse the 
Kshatriya in return. By imparting to the Kshatriyas the 

©The sathor of the story need not have been other than » Brihman. 
Tho Brahman himself has got the humor and ability to caricature his own 
class. In the Kathie parformed by Brahman Pandita all over the Decoan 
and Southern India (and the same may be the case in other parts of 
India), they introduce estempore very fanny osricatures of human nature, 
selecting for the most part the weak side of the Brahman himself, 

¢ Prof. Max Miller says: “ Margeveys ine difficult name. It may be 
simply, as Gayana says, the von of bis mother Mrigi, but Mrigh may bes 
variety of Bhrigu, and thus confirm Leasen's conjecture that this Rima 


is Bawa, the son of Jamadagni, of the race of Bhrigu, commonly called 
Parasu-rima"— Hist. Benshrit Lat, p. 487. 
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knowledge of their Soms, he makes them immortal, forthe 
Soma confers immortality upon its drinkera (Rv. VIII. 48,8), 
It appears to me that in order to make Rama Margaveya 
a terrible hero annihilating even the martia] class, so far as 
the outward meaning of the riddle goes, he is changed in 
the Parfnic legends into Rima Bhargava, son of his 
father Jamadagni, a Rama who as the son the Blazing Fire 
and the descendant of the Burning or Frying (Bhrign) 
was etymologically well suited for the act of destruction, 
This Rams, the namesake of the Rama of the Ait.-Brah- 
mana, had not to be newly invented by the Purdnics. Hoe 
existed cut and dry in the seer of the Apri hymn, Ry. X, 
110. There are nine other Aprt hymne the seera of which 
are eaid to be certain other Rishis. ‘“ For some reason or 
other, each family wished to have its own Apri hymns, a 
hymn which had to be recited by the Hotrs priest, pre- 
vious to the immolation of certain victims.” * The Purg- 
nics had simply to avail themselves of this Rama, the 
reputed seer of one of the immolation hymns, and weave 
round him their story of his destroying the Kshatriya class, 
a riddle the solution of whick will be found in a natshell 
after Arjuna’s act of provocation is explained, 

The old riddle of Indra killing the Brahman Visvarfipa 
and forcibly taking away the Soma of Tvashtri seems to be 
imitated ina changed manner in our king Arjona killing 
the Brahman Jamedagni aud forcibly taking away the 
Vates, calf, of the Jamadagna Vatess. Suta und Vataa 
are synonymous, meaning the young, the son, and Suta ia 
well known in the Rig-veda as the extracted Soma. I 
would therefore take the calf to represent the Kehatriya’s 
Soma held by the Brahman as s secret, but forced ont and 
taken away by the king for the Kshatra class becoming 
immortal by it. I think the Ramayana version according 
to which Arjona himeelf canses Jamadagui’s death repre- 
sents the original spirit of the story, however bad his act 
may have beeu designated, either wilfully in order to 
conceal his greatness, or as the result of forgetting it, . 

© M. Me Hist. Senskrlb Lit. pp. 468408. 





PARASU-RAMA AXD HIS ANOHETRY. 869 


80 far as the author of that version goes, for the other 
versions apeak very highly of him. The riddle of his 
killing Jamadagni seems to mean simply the offering 
of the churned Agni as a pasa or victim into the 
Ahavantya fire as soon as King Soma (the Soma plant) 
is brought into the sacrificial hall. The Ait.-Bréhmana 
(I. 15 and 16) says that when King Soma has arrived, 
Agni is produced by friction and offered up into the 
Ahavaniya fire, for the churned Agni is the pasa or victim 
of the goda, and that his being offered up “ is equivalent 
to the slaughter of an ox or a cow which miscarries, which 
rite is always performed when a king or another man who 
deserves high honour is to be received.” So our King 
Arjuna, who is Soma metomorphosed, arrives at the 
hermitage as the guest and is most hospitably treated, 
and yet he slaughters Jamadagni, which act must, I think, 
be read asa willful myth suggested by the Vedio pictore 
of the churned fire as the victim slaughtered in honour of 
the royal guest, The offering of the churned Agni into the 
Ahavantya fire is, says the Ait.-Brihmana, “that offering 
which leads to heaven.” Thus Arjuna, far from really 
committing the horribly sinful act of Brahmahatyé, is 
simply honoured and offera that which leads to heaven, 
and carries away the Kshatriya’s Soma, the calf, for 
making the Kshatriya class immortal. 

Ae thus the so-called robbery of the calf makes the 
Kxhatriyas immortal, the riddle of Rama’s killing them in 
revenge of that robbery and making the world Nih- 
Kehatriy& simply means, in my opinion, their becoming 
Nakshratras, stera, which word Nakshatra, constraed, as 
our grammarians do, as ‘ns kebfyate’ or ‘na ksharate’, 
‘that which does not decay’, rendera the stars, both from 
that etymon of then and from their permanent state in the 
highest heaven, a fit metaphor for immortal eternal life, 
bat which, construed for the sake of riddle as na-kebatra, 
the negation of the Kshatra clase, yields the riddle 
of the annihilation or non-existence of the whole olass of 
the Kshatriyas, 1 long suspected that only this must be 

a7 
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the meaning of their so-called annihilation, and the ens- 
picion has for my part become « conviction when I chanced 
to mest in the Taitt.-Brabmana II. 7, 18, 3 with this play 
upon the word Nakshatra :— 

Na vi imAni kshatriny ebbdvann iti tan nakehatrindm nakeha- 
tratvam. 

‘These (stars) have never been the Kshatra claas, and hence the 
non-kshatra-neass of the na-kshatras, tars. 

It appears to me that the story of the annihilation of the 
Kehatriyas arose by making use of this play upon 
Nakshatrs. The Moon, the lord of night, being well- 
known in the Sanskrit literature, both Vedic and subse- 
quent, as the King, the stara are poetically the Kshatrivas 
in whose company he reigns, and when thus the Moon 
represents the Kshatriya King, the Sun represents the 
Bréhmas, This imagery is shadowed forth elsewhere in the 
same Brahmana (III. 9, 14) when it says that Day and Night 
are respectively the forms of the Brahman and the Rajanys. 
The stars are thos Kshatriyas, and yet at the same time, by 
the play upon the word, they are na-kshatras, nihil-kshatras, 
the annihilated Kshatra class, Esoterically, as already 
stated, the Kshatriyas become immortal and eternal by 
using the churned fire as the oblation that leads them to 
heaven and by getting the calf, their Somn-drink of 
immortality. 

If thus King Arjuna secures the Kshatriya’s drink of 
immortality by his eo-called Brahmahatya act of killing the 
priest Jamadagni and his robbery of the calf, Rima’s 
Rajahatyé act of killing the King and his class, outwardly 
‘the moat uncompromising act of revenge, means simply 
his pressing the Brahman’s King Soma of thousand ameus 
or drops together with all of bis class, and offering what is 
outwardly the blood of them, but esoterically the extraced 
sacred juice itself, to bis Pitris, for the Pitris include the 
Bhrigus, and they are Somyfssh, deserving of the Soma- 
drink (Rv. X. 14,6). It is impossible to believe that real 
haman blood was offered to the Pitris. : 

The five ponds of the so-called blood may indicate the 
extracted Soma to be the famons Some of the Pafikajanas 
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apoken of along with the Arjtkae (p. 346 ante), or they 
may indicate the five indriyas, senses, in their purified 
state, and therefore made the recepticles of the enlightened 
soul’s spiritual drink of Joy consisting of the Unselfish, 
Formless, Royal Self reigning in all the forms or objects 
perceived by the five senses, but extracted, that is distin- 
guished, mentally from those objects. In other words the 
senses of the enlightened man no longer delight in the 
sensual objects, but become the calm reservoirs of the Juice, 
the One Life of the universe, feeling It only in whatever 
is seen, heard, smelled, touched, and tasted, 

Historically there existed in ancient India 2 race of 
Kehatriyas called Haihayas, a name connected with Haya, 
horse. We do not know why they were ao called. But 
the selection of this race by the Paordnics for the birth of 
our mythical Soma Arjuna, the White, may have been 
simply to indicate the Vedic imagery of King Soma as the 
Betas, Secd, of the Powerful Horse ( ‘ Ayam Somo Vrishno 
Asvasya Retah’—Rv. I. 164, 35.) We do not know what 
the Rig-veda means by the Horse. It is mentioned in 
a hymn consisting of riddling verses. Probably the Horse 
means Yajfia, Sacrifice, with the Soma-juice as its Power- 
ful Son. Onr stories, we bave seen, mention the horse 
sacrifice sa having been performed both by Arjuna 
and R&ma. I fancy the riddle of those stories in its 
original form was connected with the horse sacrifice, 
with Arjuna as the Bréhman’s Powerful Soma of that 
sacrifice, and the calf as that of the Kshatriya. When 
thus King Soma was personified and made to be born in 
the race of the Haihayas, it became necessary to say who 
his father was, and it was aaid that he was Kritavirya, 
meaning ‘one who achieved valour, a name which reads 
like a paraphrase of the Powerfal or Valorous Horse, 

In connsetion with the horse sacrifice the Taitt.-Samhith 
V., 4,12 says: ‘ekavimzam aher bhavati, yasmin asva 
labhyate.’ This seems to mean that the day on which the 
horse is immolated ia the twenty-one, and the next sentence 
mentions the éwelve months, the sive seaaone, the throes 
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worlds, and the sun as the twenty-first. It looks as if the 
horse immolation day was regarded as mytically repreaent- 
ing theae twenty-one things. Has Rama’a killing the 
Kebatriyas thrice seven times any esoteric connection with 
the twenty-one above mentioned? The horse sacrifice 
has three Soma days (sutyéni,*, and as Sapti is one of the 
names of the horae Aeva, and may well have been played 
with ae Sapta, seven, can it be that the three Soma days of 
the Sapti-medha are riddlingly put as the thrice seven 
times of Rama’s killing—pressing—the Soma? Or the 
performance of the horse sacrifice thrice seven times may 
have been the meaning of the riddle. ‘I'he performance of 
the horse sacrifice many times is referred to in such sayings 
es ‘ dasdsvamedhan Sjahre,’ 

Thus, esoterically R&na’s acts are strictly Brdhmanical, 
concealed in the paradoxical riddles of his so-called 
matricide, regicide, and merciless homicide of the whole 
race of the Kshatriyas, QOutwardly this Rama of the 
battle-axe is a terrible executioner, and as the executioner 
belonga to the pafikama or fifth class called Kandila (from 
kanda, violent, cruel), it may be in order to indicate this 
outwardly Kandéla nature of Rama’s acts that he ia made 
the fifth son of his father.t 

Phenomenally, our Rama is Kanda-sirya, the terrible 
San, killing the Moon and the stars with his superior light. 
But the same phenomenon assumes a mild aspect when 
the Sun’s light is conceived as drinking away moon- 
light and starlight as if they are his delightful drink; and 


© Vide Asvaidyann’s Sranta-sitras (10, 8) referred to in the note at p. 19 
of Dr. Hang’s Introduotion to the Aitareya-Brdbmans. 

+ Of the authorities referred to in the first paragraph of this Essay, 
verse 4 of adh. 116 of the Aranyaparvan says clearly thet four sons were 
born with Bama as the fifth (tatviro jajfiire RAma-pafikamdh), while 
Adiparvan, adh. 66, verse 50 says: 

Jamadagnes tu katvirs isam putrd mahitmansh. 
Rimas tesbdm jaghsnyo ‘bhid ajaghanynir gusnir yutah. 

If, instead of construing teshim jeghsnysh as ‘the last of thom’, we 
take those words to mean ‘the next tothem’, Béma would be the fifth 
son, and there would be no discrepancy between the two, 
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the stars including the Pleiades, Aldebaran, Orion, and 
others, through which he passes in the bright part of the 
year drinking their light, give him his summer strength. 
If thus the Kshatriyas killed by K&éma ure the Nakshatras, 
stare, his war againat them may be compared with the war 
called Tarak&mayah samgramah in which the god Rudra 
killa the Asuras called Tarakas when burning the mythical 
three castles of them (vide Vol. I., pp. 379-884). Taraka 
is another name for star. We have seen that Rudra, the 
famous archer and Sen&nya of the gods in the Vedic 
literature, is utilized xs the teacher of Dhanurveda, the 
science of war, to our Kama, and so the latter seema to 
imitate Rudra’s Tarakamaya war in a changed mannar in 
the war in which the Kshatra class is made Na-Kshatra, 
We have also seen that Rama resembles Rudra’s son 
Kumfra in several respects, to which may now be added this, 
namely that the enemy killed by Kumara is Asnra Mahisha 
according to one account and ‘l'iraka according to another 
(vide Essay on Kumara), while Arjana who is killed by 
Rawa is, we have seen, the Moon, the lord of stars, and 
his capital is called Mahishmati. 

A single Brihmau youth’s anvibilating the Kshatriya 
class can never have been an historical fact. Although 
the Brihman is held superior to the other classes, it is 
evident from Brahman’s not being strong enough until It 
sent forth the Kshatra, Vaisya, and Sidra classes, vide 
Brih,-ar.-up. quoted at p. 303 ave, that all the foor 
classes are regarded as one component body the lack 
of any one of which tells against its strength as a 
whole, and as the Kshatriya is the upholder of the 
Lew, what is said about anarchy and the defilement of 
Brahman women by the lower classes is simply a picture 
of what might happen if the Kshatriya class was annihilated ; 
while what is said about the Brahmans raising issue upon 
the women of the so-called snuihilated Kshatriyas looks 
like riddling with the saying of the Upanishad that 
Brahman is the birth-place of Kshatra. In that saying 
Brahman seems to signify knowledge and spirituality, from 
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which the Kehatriya class should make its power and 
heroism born for the purpose of upholding Dharma. 
Physical force should be the vigorous supporting son 
of moral force, and not its killing enemy. But the riddle 
comes when literally the Brahman or priestly class itself 
is said to bave been the birth-place of the Kehatriyas. This 
is said only as a riddle, for there uever was the annihilation 
of the Kshatriyas for the Brahmans to get into their beds. 
If we read the two views together, we get this Indicrous 
pictare, namely that the manly Brihmans that raise issue 
upon tle women of the annihilated warrior Kehatriyas are 
so ntterly unmanly as not to be able to protect their own 
wives from the defilement of the lower classes! 

Réma conquers the whole Earth when he conquers Em- 
peror Arjona—when he presses the eacred Soma; and 
therefore his victory is to be taken in the spiritual and 
moral sense. Rfma’s making a donation of the Earth won 
by him to Kasyapa is simply the repetition of the Vedic 
riddle about Vievakarman explained in another place (pp. 
801—808 and 319 ante). But there is this addition, namely 
that Kasyapa expels Rama to Mount Mahendra, accord- 
ing to one account, or to Sirphrake, according to snother, 
and there the sea makes bare new land for Rama. Mount 
Mahendra seems to be on or near the Bay of Bengal sea- 
coast of the Kaliiga country, while Sairparake was proba- 
bly a seaport town of Gusarat, or Konkau. For this idea 
of expelling Rama to the seashore we have to enppose the 
maker of the story in ita original state to have had before 
him the words of the Aitareya-Brihmana that by perform- 
ing the horse sacrifice Vievakarman conquered the Earth 
up to her ends, Arjuua’s world conquered by Rima is, we 
have seen, the whole Earth with all her continents, islands, 
aod seas. Bot taking the Earth to be worthily represented 
by AryAvarts, the holy land of our ancients, her ends 
are the seashores washed by the eastern and western seas, 
the Bay of Bengal and the Arabian sea, and so it was said 
of the outwardly cruel Rama that on his making a donation 
of the Barth won by him, he was driven out by the donee 
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to the eeashore, so that the kings of Ary&varta might rule 
without any more tronble from him. In thus mythically 
locating Rama at the seashore, hia solar nature need nob 
have been forgotten. In our mythology there is a heavenly 
counterpart to our sea, and it is the blue sky itself, in the 
ecliptic region of which the Sun may well be fancied to have 
his shore land. By reading the Ramiyana I. 76, verses 
18—L5, we get the idea that our Rama travels (in the sky) aa 
swiftly aa mind, and that having been interdicted by Kas- 
yapa from dwelling in the conutry given to him by him, 
he is precladed from resting any-where in it in the night 
(even though he might visit it during the day). The Son 
does not stop to rest in any country for the night. 

The worship of Arjuna by means of lamps and the idea 
of his being the incarnation uf Vishnu’s Kakra weapon may 
be a later development, Lamp-light belongs to the night, 
-and Arjuna’s being worshipped by means of lamps is 
appropriate of King Moon, the Jord of night. As Vishno’s 
Kakra is called Sahasradhéra or Sahasrara, having a 
thousand spokes, that may have been the reason why 
Arjuna having « thousand shoulders was fancied to have 
been its incarnation. It is not known if in saying so any 
esoteric meaning was attached to Vishnu’s Kakra. The 
Vishnu-pordna I. 22, verse 71, takes Vishnu’s Kakra to 
represent mind. But as already stated the original esoteric 
significance of killing Arjuna seems to have been the pross- 
ing of the Soma in the sacrifice, whatever other esoteric 
significance may have subsequently been attached to him, 


It only remains now to refer to the story about the 
exchange of the Karns or consecrated meals.* It is to 
this effect : 

King GA&dhi’s wife and her daughter Satyavati who married the 
Brahman Rikika of the line of Bbrigu bad no male issue. Satyavatt 
obtained from ber husband two Karus, one to be eaten by herself for 


© ‘The story is narrated in M. Bh. Arunysparven, adh, 115, snd again in 
BAntiparven, edb. 40, end also in Herivwnm, ath. 27. 
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her getting » son having the qualities of a good Brahman: end the 
other to ba given to her mother the queen for her getting » son 
having the qualities and valour of a good Kshatriya. But bya 
mintake ebe ate the latter Keru and gave the former to her mother. 
Finding out the mistake, she begged her husband to change the 
relative merits of the Karus, and make her give birth toa son of 
BrAbmaio quality. He ssid: ‘The relative merits of the Karas 
cannot be changed. Your mother will give birth to VisvAmitra, 
who, thongh born of Kshatriya parents, will become the most 
renowned Brahman. In your case I can only put off the effect of 
the Karu. You will get a son of Brahmaic quality, but your grand- 
son, will have the qualities of a Kshatriys." Accordingly she gave 
birth to the pious Brahman Jamadagni, while Jamadagni’s son Rama, 
thoogh o Brahman, did the military act of waging war and killing 
the Kahatriyas. 

It appears to me that this story arose after the stories 
aboot Vievimitra and Rima and about the latter’s being 
the grandson of the former’s brother-in-law had become 
well established. From those stories Visvamitra became 
fawous as one who, finding the power of a Kshatriya inferior 
to the merit of » Brihman, succeeded in becoming a Bréh- 
man by performing tapas for many years, while Rama became 
famous as one who, thongh a Brahman, waged war against 
the Kshatriyas. Therefore, in order to account for these 
contrary characteristics, the story arose of the exchange of 
the Karos by a mistake, and as the peaceful Brihmaic 
quality of Jamadagni as the son of Ztkika had become too 
well fixed to be altered, it became necessary to say that 
the effect of the mistake skipped over one generation 50 aa 
to affect the grandson. 


lf,as I have supposed, the story of Rama Bhargava’s 
act of annihilnting the Kehatriyas and thereby making 
the Earth Nih-Kshatriy& arose as « riddle against King 
Visvantera’s Vi-Syaparna sacrifice, in which the excluded 
and uninvited Svaparnas end their Rama Margaveya 
are abused and ill-treated, it. is noteworthy that King 
Janamejays Périkshita, who is mentioned in the same 
atory of the Aitareya-Brihmana aa having performed « 
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Kasyapa sacrifice, figures in the Mab&bbérate as having 
performed a sacrifice for anvihilating the snakes, In the 
Brahmans the Vi-Kasyepa or Kasyapa-less sacrifice means 
the sacrifice from which the Brahman clan Kasyapas had 
been excluded. It looke as if the Vi-Kasyapa sacrifice has 
been changed to the snake sacrifice for making KAsyapi, 
the Earth, Vi-Kasyap4, anake-less, for the snakes fabled as 
they are aa the sons of Kadrf, one of the wives of Kasyaps, 
are entitled to be called Kasyapas, Of the different 
kinds of priests who take part in Javamejaya’s snake 
sacrifice, the honour of being mentioned firat and fore- 
most as the Hotri priest is enjoyed by Kanda-Bhargava, 
a descendant of Kyavana (vide M. Bh, I, adh. 58, verse 5). 
Kanda-Bhirgava is not a proper name. It is a name of 
quality meaning a wrathful or cruel descendant of Bhrigu. 
According to one of the two genealogies of the Bhrigus 
mentioned at the beginning of this Eseay, our Rama is the 
grandson of Kyavana’s grandson Rikika, and we have seen 
that we have a terrible Bhargava in him. According to 
the other there is Kyavana’s grandson Ruru who, we have 
seen, killed many snakes until he saw the Dundubha snake 
Sahasrapéd, and who therefore would be a fit Brahman to 
act as the Hotri priest in King Janamejaya’s snake 
sacrifice. But Sahasrapéd, st the conclusion of his address 
to Burn, allades to Janamejaya’s snake sacrifice as having 
taken place in the past (pura); Ruru asks him to tell him 
that story ; but he disappears saying that he would hear of 
it from story-knowing Brdhmans ; and then, it is said, Rura 
heard all about it from his own father. All this seems to 
be a sort of prelude to the Astikaparvan which comes in 
immediately afterwards, and which describes the snake 
sacrifice efter narrating the birth of the snakes from 
Kadrf, their futile attempt to become immortal, and other 
things. If even Ruru’s father, the son of Kyavana, is the 
narrator to Ruru of Janamejaya’s snake sacrifice as having 
taken place in the past, we do not know who Kanda. 
Bhargava, e descendant of Kyavans, could heve been that 
acted as the Hotri priest in that sacrifice. Similarly the 
“6 
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massacre of the Brabman clan Bhrigus by the Haihaya 
Kshatriyas on the death of their king Kritavirya (p. 889 
ante) and the massacre of Kritavirya’s son Arjuna and the 
Kehatriyaa by Rama must have taken place in one genera~ 
tion, but if we go by the genealogy of the Bhirgavas, the 
former event is atated to have taken place before the birth 
of Aurva and the latter three generations afterwards in the 
time of R&ma. In these and many other instances the 
relative chronology of the Par&nic charscters is cheotic. 
Among them we meet with personages of very elastic life- 
times, Arjona reigned for 85,000 years, and our Réma is 
believed to be still living. 


GANAPATI AND GAYA. 


GAWAPATI. 


In the Essay on Kumira, we saw how Kumara was born 
the son of Agni or Rudra and became the Sen&nya, com- 
mander, of the army of the Devas, Like Kumara who is 
born without having been in the womb, Ganapati is created 
by Radra’a spouse the goddess Gauri in a manner different 
from the genesis of the mortala, Like him Ganapati is 
a steadfast Brahmakirin celibate, and commander, though 
not of the army of the Devas, bnt of Rudra’sa Pramatha 
ganas, consisting of all kinds of hideons and terrible beings. 
With them he is Vighnaraje, the king of obstacles, but if 
worshipped at the beginning of all acts, he removes all 
obstacles and ensures success, While Kumarais Adbhuta, 
prodigious, with his six heads, Ganapati ia prodigious with 
hia elephant head. There are different stories about how 
he became elephant-headed. 

A Sanskrit story about Ganapati, consisting of about 
ninety verses, said to form part of the Skanda-purana is 
widely prevalent in the territories of Mysore, and I believe 
in Mah@rfshéra and certain other parts also, and is read on 
the Ganapati day of the fourth of the bright or firat-half of 
the Innar month of Bhadrapada. It is to this effect:— 

Once upon a time at bathing time the goddess Gaurt, the spouse of 
Endra, created Ganapati a a suddha, pure (white being), out of the 
mad of her body,® and placed him st the door of her house, telling 
him not to let in anybody. Accordingly he let in nobody. Budra 
himself [who had gone out hunting) returned home quite thirsty, 
‘but waa stopped at the door by Ganapati. Rudra got angry and 
ont off Ganapati’s head, taking him for an alien. Hearing this 

@ If we take Mother Zarth herself as «form of the goddess Gaurt, her 
making Ganapati ont of the mud of her body means simply the making of 
the image of Genapeti ontof gecra or pure white mod, The image of 
Ganapati worshipped on the Ganapati day is made of mod, 
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Gaurt began to weep. Rudra ordered bis servants to bring the 
head of any being that might be lying with his bead north. 
wards. Searching in all the directions they found only an ele- 
phant in that position. His head was cut off and brought, and 
by attaching it to Genapati’s trunk Rudra resuscitated him, and 
made him worthy of worship by men at the beginning of agricaltaral 
operations, of marriage, of journey or expedition, of house-building 
ead other undertakings, while his annoal worship was ordained to 
fake place on the Ganapati day, the fourth of the bright balf of the 
month of Bhidrapeda. Thus made worthy of worship, Ganapati went 
everywhere to receive worship on the Ganapati day. Having 
heartily eaten the large number of the modakas (augared cakes, liter- 
ally the gladdeners) offered to him, he set out riding on a monse at 
nightfall. The mouse was 20 little and the weight of Ganapati, more 
especially of bis belly, was s0 great, that seeing a snake the mouse 
06 afraid and stumbled, with the result that Ganapati fell down and 
burst his belly, from which there came out the dear cakes likes 
flood [from the tank the dam of which is burst]. But heat once 
staffed them in again through the breach, and catobing the same 
mnake used it as a belt around his belly. Seeing all this the Moon 
in the aky Ianghed. Inconsed at this, Ganapati broke one of the 
tusks of hia elephant head, harled it against the Moon, and ordained 
that nobody should look at the Moon on the night of the Ganapati 
day, He who sees the Moon on that night will incur nind&, blame 
or ill-repate, 

Srarnakinté who was the chaste wife of Dharmakanta, King of 
Kandrajyotipars (the city of moonlight), was suspected of unchastity 
by her hasband when he happened to see her in the company of a 
Bribman in the palace, althongh the latter had gone there as the 
teller of religious stories (katha) to her. She was a devotee of the 
goddess Ganri, who appeared to her in thedream snd narrated to her 
the story of Ganapati (as above stated), telling her that her incurring 
the saspicion of unchastity was the result of hor seeing the Moon on 
the Ganapati night, and that tbe evil effect of seeing the Moon on 
that night would disappear if one should hear the story of the 
Syamantaka gem and this memorable Paurisic verse in it :-— 

Sihmah Prasevam avadhit 
Sihmo Jimbevaté hated. 
Bukumarake mirodis 
tave hy eabs Syamantakss. 

‘That story ac told by Gaart to the queen Svarnakintd isto this 
effect : 

Batedjit of the Yidavas worshipped the Sun and brought from 
bim the Syamsnteka gem capable of yielding eight bhiras (loads 
of certain waight) of gold (every day). Krishua had asked him for 
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it, but had been refused. One day Prasens, the younger brother of 
Satrdjit, went out hanting on horseback with the gem tied to his neok. 
He was killed by a lion, who in his tarn was killed by the bear 
JAmbavin, who took the gem to hia den. Aa Krishna had looked at 
the Moon on the Ganapati day, the evil effect of it was that Satrajit 
suspected Krishna of having killed Prasena and robbed the gem. 
To clear himself Krishna set out with SatrAjit and others and 
coming to the opening of the bear's den heard the verse {above 
quoted} which the nurso was singing inside as lullaby to Jambavio’s 
child: ‘The lion killed Prasens and Jambavan killed the lion. 
Darling child, do not cry; yours is this Syamantaka gem.’ Krishna 
‘Went in, conquered Jambavin (in a duel), obtained from him the gem 
of damsel (striratnam, the beautifal daughter of Jambavin) and 
also the Syamantaks gem, which latter he delivered to Satrajit. 
This story of Krishua’s clearing his character would, if devoutly 
heard, remove the ill-repute to one’s character caused by seeing the 
Moon on the Ganapati day. 

In the Introduction to the first volame I have indicated 
what I consider the esoteric meaning of the elephant-headed 
Ganapati to be. Just as either the thirteenth day of the 
dark fortnight of the month of Bh&drapads, or the new 
moon day of that month, was considered to be the day of 
Hastikkhdya, the elephant’s light, by reason of the Sun’s 
conjunction with his own asterism Hasta, Hand, as though 
he thereby became Hastin, elephant, having Hasta in the 
sense of proboscis, the fourth day of the bright fortnight of 
the same month seems in my opinion to have been insti- 
tuted for the worship of the Moon, metamorphosing him as 
the elephant-headed god by reason of that day being the 
Jstest day on which the Moon of that month will have 
become elephant-headed by conjunction with the Hasta 
asterism, 


The outting off of Ganspati’s head and his resurrection 
with the elephant’s head should be compared with the 
Vedio stories about the Pravargys, according to which the 
San, fancied to be the head of the Deity Yajiia, Sacrifice, 
is out off from the Jatter’s body, but the Asvins reunite it 
{p. 829 ante). It is clear from the Aitareya Brahmana III, 
88 that the Mriga or Stag form of Prajdpati containing the 
arrow shot into him by Rudra is Orion, and the Satapaths 








882 GAMNAPATI AND GAYA, 


Brahmans (1.7, 4*), in speaking about the same story, 
identifies Prajapati with Sacrifice, Daksha’s Sacrifice 
which, according to the Pnranio stories, eprings up to the 
aky in the form of s Mriga when beaten by Radra 
as Makheghna alias Kratudhvamsin, is clearly Orion 
(Vol. I. pp. 856-360), and the same Orion seems to be the 
Noebhaskara Taramriga, Starry Deer of the sky, mentioned in 
the Ramfyana ITI. 43, verse 37. 

As Mriga, though applied often to the deer, is a general 
name applicable to all wild animals, and bas been applied 
to the elephant in the Ait.-br. VIII. 23, it appears to me 
that the Orion Deer of the older stories is metamorphosed 
in onr story as the elephant lying down with his head 
northwards, because the asterism Mrigasiras forming the 
head of Orion is to the north of the quadrangle forming 
Orion’s body. Being dedicated to the Moon in the Vedic 
calendar, that asterism of the head of Orion is the starry 
form of the Moon, while the whole constellation of Orion is, 
as already stated, the atarry emblem of Sacrifice, But 
although the quadrangle has the fixed starry head 
Mrigasiras, still the Sun himself, who with his always big 
round form is more fitted poetically to be the head than 
the other heavenly bodies, becomes the brilliant head 
of the Orion elephant when in conjunction with the 
latter. Bat the Sun cannot long remain in that con- 
junction, and so, when he goes forward, the fancy is as 
though the elepbant’s head, the Sun, whose ecliptic 
path lies to the north of Orion, was cut off from the body 
of Orion. The San heed that is thus cut off is next fancied 
to be virtually the Hasta asterism by reason of ita regent 
being the Sun—an asterism in conjunction with which the 
Moon, as already stated, becomes elephant-headed on 
Ganapati day. 

As the Sun, the great orb of light, represents knowledge 
or wisdom, the Sun’s star Hasta that makes the ever active 
and persevering Moon elephant-headed in a month in 


‘© Quoted in Dr. Maiv’s Tests, IV. p. 6. 





GANAPATI AND GAYA. 388 





which the Sun joins his own atar and prodnces HastikkhayA, 
may have contributed to the idea of Ganapati being the 
god of wisdom, learning and success. In his worship is 
utilized Hig-veda II. 28, 1, the deity of which is Brabma- 
naspati alias Bribaepati, the Lord of words, praised in it as 
‘Gandnim tvi Ganepatim havamahe.’ This combination 
of the Sun’s star and the Moon is a fit symbol for the god 
of wisdom, perseverance and success worshipped in all 
great undertakings. 

The worshippers of Ganapati look upon him as being 
identical with the Supreme Self.* The Taitt.-Sam. I. 8, 
6, 1 allots dkhu, mouse, to Rudra’s share for his eating it 
along with his sister (svasri) Ambiki, who, in the Parinic 
literature, has become his spouse the goddess Gauri. The 
mouse is explained to signify a puroddsa or sacrificial cake 
of rice-meal placed on earth dug up by the mouse, What- 
ever may have been the esoteric significance of that rite, 
we have in the so-called mouse a Vedic instance in which a 
word is used meaning something other than its outward 
sense, Likewise, in the riddle of the stout elepbant-beaded 
god riding on 2 little mouse, the mouse must have been 
intended to signify something other than the outward 
sense, Now, the mouse (&khu or mishika) is synony- 
mous with dabara, small; and dahara, according to the 
Upanishads, means the so-called emall sky in the heart in 
which the Supreme Self is located for the purpose of the Upa- 
san contemplation and worship by the devotee. The Deity 
of the heart is theAntaryémin or In-dweller, who, accord- 
ing to the Upanishads, is anor aniyan mabato mahfyan, 
signifying that He is smaller than the amallest (particle of 
matter) and, at the same time, greater than the greatest. 
Therefore, the inner meaning of the riddle of the stout 
Ganapati being located on the back of the mouse seems to 
me to be simply this, namely that the Injinitely Great 


© In the Ganapati-Upanishad Ganapati in identified with the Supreme 
Belf, Although it is one of the later Upanishads, it may be taken as 
representing the visw of the worshippers of Ganapati. 
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Indweller is located in the very small dahara sky of the 
heart. 

‘When once Ganapati became Gajanana, elephant-headed, 
this concept of him logically led to the idea of his being 
Lambodara, having a big belly, for receiving all that is sent 
in through hia big elephantine month and gullet. The 
Supreme Self Krishna says to Arjuna: ‘Whoever with 
devotion (bhakti) offers me leaf, flower, frait, water, that, 

ted with devotion, I accept from him whose self is 
pure”—(Gité IX. 26). Nobody understanding the spirit 
of Krishna’s saying will think that the Deity accepting the 
offerings is haogry like the mortals or that He ia bribed 
for showing His favour. Even in the Vedio rituals the 
animal sacrificed representa the sacrificer himself. So the 
offering must carry with it the pure self devoutly offered 
up to the Deity, and whether the offering be oven a leaf or 
s small cake, as it carries the unbounded devotion or love 
of the pure self, the Supreme Self, in whom the devotee 
merges by contemplating upon Him as So ’ham, ‘He I am’, 
finda in it His own Unbounded Infinite Joy which uo belly 
ean circumscribe and hold. So the Mfirtam aspect of the 
belly burets, while in the Amdrtam aspect the Supreme Self 
Himeelf is the Infinite Asylum of the Knower. 

The serpent belt of this celibate god Ganapati may have 
been intended to idealize him as the Urdhvaretas Vatara- 
sane Rishi.t 

The Moon is humorously made to laugh at the funny 
fignre made of himself, for, while the Moon united to the 
Hasta star is seated majestically on N&kaprishtha, the 
back of the wide sky on high, bis elephant-headed 


© 1 do not know whether dahara occurs anywhere in the Vedic literatare 
in the sense of the mouse, but the word must have bad thet sa one of its 
tneanings in the Purdnio period to which the ides of our story belongs. 
‘The story in ite present form poems to have been composed long after the 
worship of Gasapati's figure as elephant-headed, as Lambodsra, having = 
big belly with the serpent belt tied round it, and as seated on the mouse 
had become well established and popular. 

¢ Vide pp. 315—234 onte about Vitarssana and the serpent rope used in 
burning the cosan. 
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big-bellied image is seated on the back of the little mouse, 
the little dabara sky of the heart. As the mind of the devotee 
is to be undividedly concentrated on the Moou’s elephant- 
headed symbol that is worshipped on the Ganspati day, he 
should not steal his mind from that symbol to the Moon. 
Therefore it is said that he who sees the Moon on that day 
will be accused of theft, &c. 

Ganapati is Ekadanta, having only one tusk in his 
elephant head. Our story accounts for this by saying that 
he himeelf broke the other tusk and hurled it against the 
Moon. It appears to me thet the Ekadanta picture of 
Ganapati has arisen by fancying the crescent Moon of the 
Ganapati day to be the single tusk in conjunction with the 
Hasta asterism of the proboscis-coutaining elephant head.* 

The Brahminds-puréva, in 8 section called Ganess- 
khanda, referred to under the word Ekadamshtra in the 
Vakaspatya, accounts for Ganapati’s single tusk in another 
manner ; 

Once upon a time when Siva and his spouse were inside their 
mansion placing Gusapati ax the doorkeeper, Parnen-Rama of the 


battle-axe came, and aa he was prevented by Ganapati from going 
in, be out off one of his tusks. 


As in waking the image of Ganapati the other tusk is 
shown as if cut off at the root, and as Parasu-Raina became 
famous as the wielder of the axe, the fancy is as though he 
out off the tusk. 

The story about the Syamantaka gem is stated in detai’ 
in the Bhagavata-purdna X. 56. But nothing is said in it 
about Krishna’s seeing the Moon of the Ganapati day. It 
is likely that the story about the gem was quite independ- 
ent of Ganapati, and that asin it Krishna clears himself 
from Satrijit’s accusation of theft, it was selected in course 
of time as efficacious in warding off the accusations that 
might result from seeing the Moon on the Ganapati day. 
In the story about the gem itself that is obtaived from the 

This may be compared with the imagery in one of the atansas in the 
third Aot of the Mrikkhakati drama, where ‘ing moon ie likened to 
the visible tusk of an elephant lying on his side in water with the other 
task nheeeee 
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Sun, there must be some esoteric truths concealed in the 
metaphors of solar and lunar phenomens. Jimbavin, the 
king of Rikehas or bears, appears to be one of the repre- 
sentations of the Moon, the lord of stars, for the stars aleo 
are called Rikshas, and Jambavati, the daughter of 
Jambavan, given by the latter to Krishva in marriage, is 
called Rohini,* which ia the name of the star dearest to 
the Moon. 

Under the word Ibhanana the Vakaspatya quotes the 
Brahmavaivarta-parana to this effect : 

Golaicandths (lord of globes) himself wax born as Ganapati, the 
son of the goddess Parvati (the spouse of Siva). Sani (the planet 
Saturn) came to see the new born child, but by the mere look of this 
malignant planet the head of the child was cutoff, Seeing the child 
headless, Vishnu rode at once on his bird Garuda to the forest called 
Pushpabhadra on the bank of the river of the same name in the 
north, cut off the head of an elephant who was sleeping with his 
head northwards, brought it and fixed it on the child Ganapati, 
waking him thereby Gajanana, elephant-headed. 

In J, Garrett’s Classical Dictionary of India, it is said of 

Genesa that as soon as the infant lost his head by the look 
of Sani, 
“the goddess, seeing her child headless, was overwhelmed with 
grief,and would have dextroyed Sani, but Brahmi prevented her; 
telling Sani to bring the head of the first animal he should find 
lying with its head northwards. He fonndan elephant in this position, 
cut off ite head, and fixed it on Ganesa, who then assumed tho shapo 
he at present wears. Durga was but little soothed when she saw 
her son with an elephant’s head; but, to pacify ber, Brabmdé said that, 
amongst the worship of all the goda, that of Ganesa should for ever 
have the preference.” 

Tt is not stated from what Purina this is taken. Thus, 
according to this account, Sani himself rectifies the mis- 
chief caused by hia look, while, according to the other, 
Vishnu ia the rectifier. The reason for this may be found 
in the Parfnic idea that Vishnu is the brother of Darga, 
the spouse of Siva. Being thus the maternal uncle of 
Ganapati, he takes interest in him. In astrology one 
Grahs acts either in harmony with, or against, another 


© Harivamen adh. 118, verse 40; and Vishna-purine V. 28, verse 4. 
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Graha. The reason why the remover of Ganapati’s head is 
changed to the planet Sani in thie story may be that as 
Ganapati is inwardly the Moon who, in astrology, is one of 
the Grahas, it waa thought appropriate to say from the 
estrologer’s point of view that the malignant Graha, Sani, 
cast his evil look at the nativity of the child, and out off 
his head. The elephant lying with its head northwards is 
Orion as already explained. 

There is another story about the elephant head that 
was fixed on Ganapati. The Vakaspatya, under the words 
Gajdnana and Gajasura, quotes the section called Ganesa- 
khanda of the Skanda-purana, which is to this effect : 

In the olden time there lived s very righteous king named Mahesa. 
Gorn (the planet Jupiter) told him that he would be born as an 
elephant. When Narada happened to meet the king on the way, 
the latter paid no heed or respect to him, and was cursed by him to 
be born as Gajisora, an Asura having the head of an elepbant and 
the reat, of the body as man. Guru consoled the king, telling him 
that he would have the fortune of being killed by the gud Siva and 
releaued from the elephant-beaded body. Accordingly, on the king’s 
birth ag Gajasura in a forest called Paryatikanana, Siva killed him 
and preserved his elephant head in Kaildsa (as a trophy), honouring 
it with worship. There was another elephant-headed Asura 
named Sinddra, who, becoming Vasu, Wind, out off Ganapati’s head 
while still he waa in the womb in the eighth month, and so Ganapati 
was born headless. Guru sees the child Ganapati and praises him to 
show up his head. Then Ganapati sends for Mahesa'a elephant 
head that was boing worshipped in Kaildes, and puts it on bimeelf, 
Be then kills the Asura Sindira. 

This story also has an astrological touch. As Jupiter is 
considered to be a beneficent Graha, he is mado to see the 
new-born child, avd ander his look even the headless child 
is provided with a head. Mahesa, killed by Siva, is one of 
the names of Siva himself. Siva as Ashfamirti has the 
forms of the Sun, Moon, Wind, eto. The elephant-headed 
king seems to be King Moon’s constellation Orion, whom 
Siva as the star Sirius is fancied to shoot at and kill when 
the Sun as Orion’s brilliant head is in conjunction with 
Orion. The head kept as the trophy is the Sun’s star 
Hasta, with which the Moon of the Ganapati day becomes, 





ae GANAPATI AND GAYA. 


as already explained, elephant-headed. The other elephan- 
tine Asura killed by Ganapati may be taken to be another 
metamorphosis of Orion killed by the fuli Moon of autumn 
in the month of Margasirsha. ‘The killing means his 
obtaining his own autumnal glory. 

About Gajisurs there is another account, according to 
which he has the body of an clephant completely and not 
simply an elephant’s head. Under the words Krvttivasas 
and Krittivasesvara, the Vakospatya quotes the Kéasi- 
khanda, which is to this effect : 

Gajasara wae the son of Mabishasnra. He came witb irresistiblo 
force, demolishing the army of Yiva’s Pramathus, Siva foaght aod 
killed him, asing his Trisila or trident with such force that piercing 
the Asura’a body it pierced the ground so deep aa to form s sacred 
Kunda in Kawi (Benares). ‘Then, pulling the weapon from the 
ground, he held it up with the Asura's body aticking on to it, so 
that it looked like an opened umbrell« held up over Sivs's head. 
The Asura (before breathing his Jast) praisod Sivathus: ‘O killer 
of Kama! It is my good fortune to be killed by Thee. Thou art the 
friend of the universe, the One God standing above all: batas 
Thou boldest me above Thyself, I have won victory indeed. *' Siva 
told him to ask fora boon. He said: ‘This kritti or xkin of mine 
has not been bornt up, although I came in contact with the fire of 
Thy trident. I auk Thee to wear it alwaye.’ Siva wore it and 
thenoeforward got the name of Krittivivas. All thie is saidof a 
sacred well and the temple of Krittivasesvara at Benarea, ‘ Who- 
ever,’ it is asid,‘bathes in the well formed when the Daitya was 
made an ambrells (kiattrikrital) and performs tarpane to the Pitris 
and sees (the symbol of the god) Krittivisesvara will have done 
what ought to be done.’ 

Taking Mriga in the sense of elephant, the Orion Tara- 
mnriga seems to be the elephant Asura. Radra alias Siva, 
the regent of the star Sirius, hunts this animal; but as the 
Sun and Moon also are the forma among others of Siva aa 
Ashtamdrti, Siva described in this story seema to be the Sun. 
The three stars in the middle of Orion, likened in the 
Vedic story to an srrow, ecem to be likened in this atory 
to the three points of the trident thrust into the body, the 
quadrangle, of Orion, When Orion is in the acronycal 


® Tvam eko jagatibandho visvasyopari 
Ahem tvadsparishths ke sthitosmtti jitem mayé. 
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point in opposition to the Sun, it is fancied se thongh 
the Sun has hurled the Asura down to the ground, 
thrusting the points of the trident through him, 
and also—varying the fancy—as though the same 
quadrangle of Orion is the sacred well, for it is now full 
with the nectarian light of the full Moon of the month of 
Margasiraha. Six months afterwards in the month of 
Jyeshtha when Orion comes in conjunction with, and is 
above, the Sun, it is fancied as though the Son has held 
him up like an umbrella over his head. Varying the fancy 
further, in that conjunction the Sun wears the same Orion, 
which is a very long and broad constellation, as though it 
is the hide of the elephant. By reason of its Nakehatra or 
starry nature, it cannot be destroyed, and so it ia said that 
it was not burnt up by Siva’s fire. Inthe Satarudriya 
Rudra is described as wielding his bow aud as clad in hide 
or skin.* The Liiga worshipped as Krittivdsesvara at 
Kasi seoms to be an emblem of the Orion-blended summer 
Sun, who is the most brilliant heavenly emblem of the 
Infinite Self of the universe, while the well is sanctified by 
taking it to be spiritually the full-moon-blended heavenly 
well of Orion. 

About Siva as Krittiviisas, clad in skin, Sir Monier 
Williams says: 

“Ho is sometimes copresented clothed in a deer-skin, sometimes 
in tho skin of « tiger alleged to have been formerly killed by him 
when creuted by the magical arts of some Kishia who tried to destroy 
tho god, because his beauty had attracted the amorous glances of 
their wives. Sometimes, again, he appears wearing an elephant's skin 
which had belonged to ademon of immense power named Gays, 
whom he conquered and slew.”—(Religions Thought and Life in 
India, p. 81.) 

This story about the Rishis, their wives, and their tiger 
may be compared with the story about the Rishis and their 
wives in connection with the origin of the worship of Siva- 
Linga, explained in Vol. L, pp. 507 and 508. The beauty 
of Siva who has destroyed Kama, desire, is his spiritual 
and ethical beauty as the Knower. The Bishis are the 

‘©*Keittion vaadna Akare pintkam bibhrad Agehi’—Teitt.-Gam, IV. 0,10, 4. 
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senses personified, and while on the one hand their wives 
appear to be the good inclinations of the evlightened mind 
bewitched by His Beauty, the tiger on the other is the 
untamed wild aspect of the same mind—vide the story of the 
wild beasts conquered by the ascetic’s dog, explained in 
Vol. 1, p. $27. Man shoald love and realize the Supreme 
Self who as the Ideal Kuower has killed the tiger. 

The elephantine Asura’s name given in the above quota- 
tion as Gaya leads us to the stories about the righteous 
sacrificer Gaya, and about the pure Asura Gaya who lies 
down with his bead northwards and allows the gods to 
perform their sacrifice on his body. 


GAYA. 

Gaya is a Vedic word meaning home, household, family, 
wealth. Hishi Gaya of Atri’s family, the reputed author of 
hymns 9 and 10 of the Atreya Mandala V., sooms to be 
Agni himself who is praised (10, 3) to increase gaya and 
pushti, home and plenty, and is described (10, 2) as being 
Adbhnta, wondrous, with Asurya might resting on him. 
Similarly Plati’s son Gaya, mentioned in the last verses of 
hymus X, 63 and 64 as being the thoughtful sage who haa 
aung the praises of the Visvo Devas way be Agni 
himself to whom the Rishiship is dedicated.* In verse 20 
of Rv. IX. 66, a hymn in praise of Soma Pavamana, Agni 
is called Mah&-Gaya, the Great Home, or having a Great 
Home or Great Wealth. In Rv. I. 91, 12 Soma is called 
Gaya-sphana, conferring prosperity on the household, and 
the same epithet is applied in Rv. VII. 54, 2 to Vastosh- 
pati, the guardian of homesteads, who seems to bo either 
Agni or Soms. 

Coming to the Mababhirate, Dronaparvan, adh. 66, we 
have an account in it of a most celebrated king of the 
name of Gays. 

Vide Vol. I., pp. 158-159, about the Rishi-names, Kamara, Vasusrate, 
Isha, Gays, and Sutembhara, of hymns 2—14 of the Atreys Mandala, the 
authorship in these and many other instances, such es the bymns about 
‘Visvekarman and Puroshs, being transferred to the deities themselves, 
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By the favour of Agni he became very righteous and 
wealthy. He performed all kinds of sacrifices. His 
sacrificial ground measured 26 Yojanas in width and 30 in 
length, and thence extended his golden altar of 24(Yojanas), 
and no king ever sacrificed so well and gave donations so 
liberally as Gaya did. At the place of his sacrifice there 
is, it is said, the Akshaya-vaia tree and the sacred river 
Brahmasaras. By these the sacred place Gaya is meant. 
The whole country about that place is called Gayas in the 
plural. M. Bh. Salyaparvan, adh. $9 (verses 20 and 21), 
says that when Gaya performed a great sacrifice in the 
Gayas (Guyeshu}, the river Sarasvatt was brought there. In 
the Ramayana II. 107 (verses 10-13) an old saying is re- 
ferred to to the effect that Gaya, performing sucrifice in the 
Gayas, said about the Pitris that the birth of many well- 
read, good sons should be wished for, so that at least any 
one of them might be able to go to Gay& (and there per- 
form Sraddha to the Pitris). The Bh&gavata-purdaa V. 15 
says that by the merit of sacrifices and knowledge of 
Atman king Gaya became » Mahi-Parusha, realizing 
Maha-Purushe Vishnu. 

The Sthala-purina of Gay&, incorporated in the Vayu- 
purdaa, an extract from which is given in the Viikaspatya 
under the words Gaya and Gayd, makes Gaya a giant 
Asura who gave up his body for the Devas. It says to 
this effect : 

Gaya wasn mighty Vaishnava Asura having & body 120 yojanaa 
high and 60 yojanas thick. He performed tapas on Mount Kolabala 
(near Gaya), by the merit of which hix body became pavitra, very 
holy and purifying. Then by simply-seeing him and touching his 
body people became pure and went to Heaven, and the minor 
heaven of Indra and the hell of Yams beoame ant. The 
Devas went to Vishnu, and he told them to ask Gaya himself to 
allow @ seorifice being performed on his body. Acoordingly, on 
their saying to Gaya that no sacred place on earth was eo holy and 
pure aa his body for performing their eacriflce on, he gladly con- 
sented to their performing it on hie body and stretched himee!f on 
the ground in the Nairritya or south-west side of Mount KolAbala, 
making bia head northwardasnd his feet southwards, The god Brahms 
himaelf, together with all the Devas, performed s great sacrifice on 
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Gays’s body, and when the time came for fising the Yitpa post in 
the Yajiia-rita or sacrificial ball (constracted on Gaye's body) nesr 
the river or reservoir called Brahmasaras, the Devas hed to dig a 
deep pit to fix the post in. When the pit was being dagin the body, 
Gaya felt pain and quivered, 20 that the Devas feared that the acri- 
ficial fire and other thinga would be dislodged and thrown off. In 
order to make Gaya firm, Yoma placed a big rock (sili) on bim, and 
all the Devas stood on the head of Gaya, and yet he quivered. 
Brahmé brought » Mirti or image of Vishun drawn ont from him, 
and placed it on Gaya and still the quaking did not stop. Then 
Brahma brought Vishno in peraon and stationed him as Janardana 
and Pondartke on the stone,* and he himself stood on it in five 
forms, viz., Pitamaha, Phalgviss, Kedira (-im), Kanakesvara, and 
Gajardpi Vindyaka (ie, the elephant-headed god Ganapati). ‘The 
enn stood in three forms, one called Gayaditys and the others the 
northern and southern suns. The goddess Lakshmi stood under 
the name of Siti, together with Gauri, Gayatri, Savitri, Trisandhyé 
and Saraavati. Also all the goda, Indra and others, the Yakehas, 
Uragas, and Gandharvas stood. As first of ull Vishnn stood press- 
ing his Gada, mace, on Gaye, he was called Adi-Godidbars. Thux 
Gaya was made firm—terra firma; and at lin reqnost the gods 
ordained that the place should be as sacred as Kurukshetra. Sriddha 
performed there would be equal to Brahma-jfiiua in securing beati- 
tude for the departed ancestors. 

The Gaya country was so named probably because it waa 
found to be very rich Iand for agriculture and becanse the 
home-steads of the Aryans multiplied there with plenty and 
prosperity, evabling them to perform their sacrifices on a 
grand scale, They therefore regarded it as sacred ag 
Kurukshetra and the region of the rivor Sarasvatt, and 
stories arose as to how a great King of the aame name as 
the country sanctified it by performing his sacrifices there, 
and how in the beginning it was the Devayajana or sacri- 
ficial ground of the Devas themselves. In saying so what 
is said in the Vedas about Kurnkshetra seems to be imitated, 
for the Satapatha-Brahmana says that Kurukshetra was the 
Devayajana of the Devas. King Gaya of the legends may 
be King Moon Soma, whose sacrificial ground, the constel- 
lation of Orion, may be likened to a honse or castle in the 

® Jandrdaca is one of the names of Vishnu, meaning the hersseer of 

(bad) men. The selection of that name here is in keeping with harassiog 
Gaya by standing on kim. 
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sky. Asnra Gaya is clearly a mythical personage. In the 
Rig-veda many gods are called Asuras, meaning that they 
gre very powerful. Agni is Radraand Asura (Taitt.-Sam. 
I, 8, 14, 24), and we have seen from Rv. V., 10, 2, already 
referred to, that his might is Asurya. In the subsequent 
time Asura degenerated into a name applied to the enemies 
of the Devas, but still ite old good meaning was not for- 
gotten by the Puranics, who, we have seen in explaining 
several stories, huve concealed very holy characters in the 
outward garb of Asuras, I would take our Asura Gaya to 
bo Yajnia Purusha himself, and looking upon the whole of 
the holy lund of Gaya as Yajiia-kshetra, the land of sacrifice, 
it is, as a riddle, the body of Sacrifice Purusha, as Kshetra 
has the duuble sense of land and body. His beiug a Vaish- 
nava may be compared with the Taitt.-dr. V. 1, 1—7, where 
Makha, Sacrifice, is called Vaishnava, because Sacrifice 
Purusha is one of the aspects of Vishun. No real Asura 
could have had a sacred, holy body. Sacrifice Purusha him- 
self is depicted as the giaut of pure body, and his lying with 
his head northwards seems to be a representation of Orion, 
the heavenly sacrificial ground. All the Vedic gods are 
established on Sacrifice, for they are worshipped and get 
their oblations in it. The local legend adds many Purazic 
gods and goddesses to the Vedic ones. 

It is evident from the Mahdbhérata and RAmfyana that 
Gay& had become a famous sacred place even in ancient 
India. It was so evideutly long before Buddhism arose. 
On its rice Buddhists also settled there, building and 
establishing their own temples and objects of worship, 
some of which, on the decline of Buddhism, were converted 
by the Brdhmans into their objects of worship. 


THE RAMAYANA. 


The principal characters in the Ramiyana are (1) Sttd, 
(2) R&ma who marries her, and (8) Ravana, the Rakshasa 
king of the island of Lanka, who carries her away by force 
and is killed by Rams. Of these Sitd, meaning the 
Farrow, is a Vedio goddess. In Rv. IV. 57, which isa 
hymn devoted to the agricultural deities, Sité is praised 
in verses 6 and 7 which are translated by Professor Wilson 
thus : 

“Anspicions Sita, be present, we glorify thee, that thon mayest 
be propitious to ua; that thou mayest yield ue abundant fruit. 

“ May Indra take hold of Sita; may Piishan guide her; may she 
well stored in water (payas) yield it (aa milk) year after year.” 

Professor Wilson says that the Yajur Veda has four 
stanzas about Sité, recited when drawing four furrows at 
the ceremony of preparing the sacrificial ground. 

The Taitt.-Brdhmana II. 3, 10, speaking about the 
bewitching effect of adorning the face with Sthigara alan- 
kara, on performing certain sacrificial rite, says to this 
effect : 

Prajdpati created King Soma {the Moon). After him the three 
‘Vedas were created. He (Soma) held them in (the palm of) his 
hand. Then Sita SAvitri (dangbter of Savitri) became enamoured of 
King Boma, but he loved (another damsel named) Sraddha (Faith). 
Bhe (Sita) went to (her) father Prajépati and said : ‘Salutation to 
thee. I approach thee and seek thy help. I love King Soma, but 
he loves Sraddba.” Prajipati prepared the Sthagura aluikara for 
her, and decorated her face with it, after performing a certain rite 
{described in the original]. Seeing her (thus beatified), Soma said to 
her: ‘Bethou with me.’ Shesaidtohim: ‘Buttell mes beppiness 
(bhoga). Tell me what is in thy band.’ He handed over tho three 
Vedas to ber. Therefore women wish to got bsppinees, He who 
wishes to become loveable (priyah), or whom one may wish to become 
20, his face shall be decorated with Stbigara slankira*® on perform- 
ing the rite. 

® The commentary on the word Sthigars, the Siitre of Gobhile 1V. 2, 
20 (‘patuibarhiohi sildm nidbdye sthagaram pinashti), and the Karma: 
pradips 11. 8, 6(‘sthagerem surabbi jfeyam kundanidi vilepanam’), sll 
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In this story father Prajapati seems to be identical with 
Savitri from whom Stt4 has the patronymic Sévitri. Dr. 
Weber, in the work referred to in the note, takes Savitré, 
the Sun, to be Prajapati, and quotes the Satapatha-Bréh- 
mana XII. 7, 3, 11, ‘ Sraddb& vai Sfryasya duhitd,’ to 
show that Sraddha is another daughter of the Sun. He 
also refers to Sankh. Br. XVIII. 1, Nir. XII. 8, about 
Savitri giving his danghter Sérya in marriage to the Moon. 
According to the Taitt.-Sam. II. 3, 5, all the asterisms are 
Prajapati’s daughters wedded tothe Moon, who, however, as 
described there, is very fond of one of them, Rohini (Alde- 
baran), and is, on the complaint of the others to their father 
Prajapati, pucished with having to suffer from consump- 
tion (in the dark fortnight). Sraddb& whom the Moon of 
our story loves in preference to Sit& may well be taken to 
be Rohini herself who seems to have had several names in 
the Vedic literature, Rohini, Saryé, Sraddha, Ahalya, &c. 
Who then is Sita, the Furrow? The Belt of Orion is a 
constellation having three stars on a straight line. In 
one Vedic story it Bgures as the Arrow shot by the 
star Sirius into the body of Orion, fancied to be a 
Deer. But under another fancy, the Vedic poets have, 
I presume, conceived the same arrow-like constellation 
to be Sita, the Forrow, drawn in the middle of the 
quadrangle of Orion, likening the quadrangle to Kshetra, 
Field, from the agricultural point of view.* Or some- 
times the whole of the Field containing as it does the Farrow 
may have been viewed as Sitd in the sense of the farrowed, 
ploughed, Field. The SthAgara paint probably means a 
geudy colour other than the simple white colour of the 
majority of the stars. Rohint (Aldeberan), the fourth 
these quoted by Dr. A, Weber in his essay on the RAmiyana, roprinted 
from The Indian Antiquary, Vol. 1., in 1878, show that tho Sthigars 
decoration is u kind of paint. 

* Tho firat verse of the hymn, Ev. IV. 67, in which appear the two 
verses about Sité is about the deity called Kshetrasya Pati, the Lord of 
the Field, who may be taken to be the Moon, the regent of the asteriam 
Mrigesiras of Orion. From the ssorificial point of view the same Field is 
the ascrificial Field of the Devas deposited by them with the Moon. 
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lanar mansion, the dearest of the Moon’s wives, is a 
beautifal star of reddish, golden colour, and of the eame 
colonr is the star Betelgenx which forms the north-east 
angle of the Field of Orion, and which is identified by 
some with Ardr&, the sixth lunar mansion. Viewing 
therefore the golden star Betelgeux to be the face, decorated 
by the Sthagara paint, of Siti, the Orion-Field, the origin 
of the idea of our story may be due to the pvuetical fancy 
that the Creator Prajapati made Siti’s face as beautifolly 
golden as the Moon’s dearest Indy-love Sraddhé Rohint, 
and that therefore the Moon was indaced to love her also. 
The three Vedas handed over to her ix probably symbolised 
by the same three stars of the Belt. ‘hus the starry form 
of the Moon as the regent of the filth mansion Mrigasiras 
forming part of Orion has two golden wives on either side 
of him, Sraddha (Rohini) to his west and Sité (Betelgeux) 
to his east. T’he Moon’s love is spiritual, as one lady is 
Faith and the other the repository of the Vedas—of 
Knowledge. 

Sita, the wife of Réma, seems to be identical with the 
Vedic Sita, in spite of the change she has undergone in the 
Ramayana. ‘There are three indications of the identity : 

(1) According to Rim. Uttarakinds, sarga 17, Site 
was formerly Vedavati, daughter of Brthaspati’s son 
Kusadhvaja, and she was named Vedavati because from 
ber father’s VedAbhyasa or oral study of the Vedas she 
was born as his Vaihmayi Kanya, bis (Vedic) Vik, Speech, 
itself as his daughter. She sat in austere tapas, determined 
to marry none but Vishnu. But Rivana came and laid his 
hand on her. She threw herself into the fire, saying that 
she would be born again and become the cause of bis 
death. She was born as Raima’s wife Siti, and Ravana 
having forcibly taken her away wes killed by Rama. 
Although Sita’s father Savitri is changed into Kusadbvaja, 
her uawe Vedavati, meaning one who has the Vedas, 
indicates her identity with the Vedie Sité, the repository 
of the three Vedas. Brihaspati himself, the Lord of words, 
is made the grandfather of the Vanmayi Kanya. 
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(2) When Sita accompanies Rama in his exile, substi- 
tuting her royal dress and ornaments for the Kira cloth of 
a Tapasvini woman, she meets Anasiyé, the wife of Rishi 
Atri, in the forest, and Anasfy& decorates her with divine 
ornaments and Atigaraga, charming paint for her body. 
Thus tho incident of applying the paint is reproduced. 

(8) Sit& ia found as a treasure trove in the ground when 
King Janaka Siradhvaja is ploughing his sacrificial ground. 
As the Sité Mantras are recited when preparing the sacri- 
ficial ground, our Sita’s marvellous birth from that ground 
indicates her to be the Vedic goddess herself. 

But it does not follow that because the Vedic goddess is 
reproduced in a changed manner in our Sitd, ber Vedic 
hasband, the Moon, is reproduced in our Rima. Thia 
perhaps might have been, if the Vedic literature always 
spoke of Sita as the wife of the Moon. But it is not the 
case. In Pfraskara’s Grihya Sitra, belonging to the 
Sakh& of the White Yajar-veda, are incorporated certain 
Mantras for Sita-Yajiia, sacrifice to Sitd on the field, 
and in them Sit& ia invoked es the wife of Indra thus: 

“In whose substance dwella the prosperity of all Vedic and 
worldly works, Indrn’s wife Sita I invoke. May she not abandon 
me in whatever work Ido, Svihi. 

“Her, who rich in horses, rich in cows, rich in delight indefati- 
gably supports living beings, Urvara (i.c., the field) who is wreathed 
with threshing-floora, I invoko at this sacrifice, the firm One, May 
she not abandon me. Svabi."* 

In the story of the Taitt..Bréhmana, the Moon as the 
husband of Sité looks like a pious Brihman devoted to 
Faith and Knowledge. Though he is King, nothing 
martial is said about him. As Indra whom the Mantra 
mentions as the husband of Sit is celebrated as a great 
warrior god of the Kshatriya class (vide Br.ir-up. quoted 
at p. 363 ante), and is phenomenally a solar hero, I think 
that to be the reason why in the epic Sité’s husband Rama 





 Bacred Books of the East, Vol. XXIX.,p.834 This Mentre about 
Bith being the wife of Indre is referred to by Prof. Maz Miller in his 
* Losaon of Japiter” in the Nineteenth Century for October 1895, p. 641. 
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is the greatest: warrior prince, the poet changing the mild 
Vedic story into a thrilling one of martial exploita. In 
several old legends Vishnu had already become a most 
valorous god, the Supreme Self Himself, helping even 
Indra in his battles against the Asuras or Daityas, and so 
it was easy for the poet to make his Rima an Amon of 
Vishnu Himself as & virtuous heroic man of the Kshatriya 
class, performing many superhuman and marvellous 
exploits. The poet lived in an age when the marvellous 
was likad by the sudience, and indeed thia is not to be 
wondered at when it was the fashion of poete to metamor- 
phose the heavenly bodies as actors on onr earth. 

Aa the Vedic story about Sita clearly deals with heavenly 
bodies, with the Sun as her father and the Moon as her 
husband, and as, in order to be spoken of as the daughter 
of one heavenly body and the wife of another, she too is 
most likely a heavenly body like themselves, such as 
the Orion-Field aa I have taken her to be, it is not 1 
think unreasonable to suppose that in the changed story of 
her in the Ramayana the poet bas metamorphosed the 
heavenly bodies as the actors here on our earth, I would 
therefore take Sita of the epic to be either the golden star 
of Orion, or the golden star Rohint fancied to have been 
teken ont as @ treasure trove from the Orion Field, Rima 
to be the Sun and Ravana the Moon, as between them 
the character of a Rékshasa who is Nisikira, night- 
prowler, can only apply poetically to the Moon. For 
the sake of introducing war and victory, the poet has 
changed Sité’s husband into the San; and phenome- 
nally the gist of the Ramfyans is this: When the Sun 
Rama comes in conjunction with the golden star he weds 
Sita; when the full Moon vomes in conjunction with her 
at the beginning of the dark period, Ravana has carried 
her away; bat when the San comes back to her at the 
bright period, he kills the Moon Ravana in the new 
moon day phenomenon and regains his wife. ‘his is 
simply analogous to the older stories about the robbery of 
Veda-Srati by an Asura variously called Sankhs, Somake, 


THE RAMAYANA. $99 


or Hayagriva, killing whom Vishna gets back Veda-Srati 
for the benefit of the world (vide pp. 1835-140 ante). 

In amplification of this main idea several characters and 
incidents are introduced in order to serve the plot of the 
story. Phenomenally some of those characters look like 
varied personifications of the Moon, Orion, and other 
objects ina kaleidoscopic manner so aa to stand and act 
under different aspects and relations to the Sun, such as 
his brother, ally, enemy, messenger or servant, &c. 

Since the Vedic Sita who is made the heroine of the 
Ramayana is a goddess of Vedic knowledge and acts, it is 
not improbable that the poet of the epic has concealed 
Vedantic meanings in the contest for her. ‘The work mast 
have originally been in a small scale and gathered several 
new matters as time rolled on. Moreover, some of the 
particulars and incidents may have been inserted merely 
to give colour to the outward marvellous side of the story, 
without any inner meaning in them. I confine myself to 
referring to the main features of the epic, according to the 
order of ita seven Kindas, with such observations as have 
occurred to me in respect of the building of the story and 
the probable esotery underlying it. 


THE BALA-KANDA. 


In order to make the Vedic goddess of knowledge and 
works act the part of a Kshatriya heroine on the earth, 
it became necessary for the poet to select a worthy Ksha- 
triya line for her advent, and no better selection could have 
been made than the line of King Janaka of the Videhas 
who is celebrated in the Brih.-Ar.-Upanishad for hia sacri- 
fices and knowledge of Brahman. Janaka became the titular 
name of each King of this line, and it is Janaka Stradhvaja 
of this line that finds Sit as a treasure trove when plough- 
ing his sacrificial ground. Siradhvaja meana ‘one who bas 
the plough-banner,’ a ftname for the father of the Goddess 
found in the Furrow. Her patronymic JAnaki in from 
danaka, which name means ‘ father,’ ‘ genitor’—a name of 
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the same import as Savitri, the father of the Vedio 
Sted Savitri. 

Similarly the hero Réma whe was to marry her had to 
be made the son of another worthy royal line, the famous 
solar line of the Ikshvékus, with their capital at 
Ayodhya, the unconquerable city. This city was fit for 
being utilized with an esoteric significance attached to it 
by reason of the human body being called Ayodhya, the 
nine-door-town of the Devas, in the Taitt.-Aranyaka, I., 
27, 2.4 The Devas there mean the senses. From the 
strange manuer in which Ayodhya becomes utterly unin- 
habited at the end of Raimn’s earthly career, there ia 
the probability of its being esoterically the body-town. 
‘The name of Rima’s father is Dasaratha, the ten-chariot- 
being. In this name there may be an allusion to the ten 
senses as vehicles. It is said of Dasnratha (as it is said of 
some other fabulous kings of Purdnic lore} that, though a 
human being, he assisted even the Devas in their battle 
against the Asuras, This strange idea is likely to have 
arisen esoterically in respect of the soul’s assisting its 
senses Devas in the battle against the internal enemies, 
the bad inclinations, According to the Sat.-Brahmana the 
Prinas, senses, perform austerity as /ishis »nd become one 
united Purushs called Praj&épati before the latter becomes 
the Creator (p. 38, ante), and according to the Brih- 
manas the Son God Rudra is born only after Prajapati 
performs austerity (Vol., I. pp. 484, 485). Similarly, to 
Dasaratha pining for children Vishnu’s Amea Rima is 
born as son only on the perfurmance uf a great sacrifice in 
which the holy Risyasrifigs himself (vide pp. 143—147 ante 
aboat his wonderful story) performs 2 special rite, From 
the sacrificial fire a divine being springs up and presents 
a pot of payaxa, food of milk, by eating which Dasnratha’s 
three wives Kausalya, Kaikeyi and Sumitré conceive and 
give birth the first to Rams, the second to Bharata, and 
the third to the twin sons Lukshmana and Satrughna, all 
these four sone being the Ameas of Vishnu. 

© * Aabthbakrd wavadvird Devankun par Ayudby 6) 
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An only obild is not in much favour with our Séatras. 
Onr hero is therefore rich in good affectionate brothers. 
Of the twin brothers Lakshmana becomes the companion of 
Rama, and Satrughna of Bharata. When a great man, 
prince or minister, is called even in this age, Sun or 
Moon, in the panegyrica of our learned Pandits, we may be 
near the truth if we say of the good old brothers that 
phenomenally Rama is the Sun, Bharata the Moon, and 
Lakshmana and Satrughna the Asvins, the brotherlinees of 
day and night, the one attending upon the Sun as daylight, 
the other upon the Moon as moonlight or as Agni who 
shines well in the night. 


The boys grow up, and as soon as they have had their 
training in archery, /fishi Visvamitra comes and begs 
Dasaratha to lend him the services of Rama for protecting 
his sacrifice from the obstructions uf the Rakshasas. The 
family priest Vasishtha himself supports the petition, and 
when Rama is permitted to go, Lakshmana also goes with 
him. Visvimitra’s hermitage, Siddhasrama, ia somewhere 
between Ayodhy4 and MithilA, the capital of the country 
of Sita’s father. 

The stories told by Visvamitra to the two princes about 
the places through which he conducts them appear to be 
old Sthala-purdna-like legends that had already gathered 
themselves about them. They are not connected with the 
plot of the Ramayana, 


Visvamitra presents to Rama as a fit person to receive 
them two Vidyés, knowledges, called Bala and Atibala, 
daughters of the god Pitamaha, and capable of putting an 
end to hunger and thirat. Esoterically, they may be taken to 
mean the strength of mind to withstand the hunger and 
thirst of desires. In Rig-veda III., 58,18, the Rishi of 
which is Visvimitra, he prays to Iudra for bala, strength, 
repeating the word four times. From this may have arisen 
in the subsequent time the ides that he obtained strength 
as the two Vidyds in question, doubling it to meet hunger 
and thirst. 

a 
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On the way a terrible Rakshast woman named Titaké or 
‘Mdaké attacks the princes. She was formerly « Yakuhs 
woman, but as she aud her son Marfka went to beat Aishi 
Agastya, the latter carsed them to become Rakehas, demona, 
RAwa kills her, He knows that wowan-killing is repreben- 
sible; yet he does it as Visvmitra says it ought to be done 
in this case for the protection of the good. Esoterically, 
there is a woman whom every knower ought to kill, and 
ehe is Avidy&. I would take ‘I'afaké to be Avidyd. 
Agastya is the atur Cavopus, the ornament of the southern 
aky. Our ancient people fancied the South as the region 
of the Rakshasas. Hence the myth that Ta/fukA became 
a Rakshasi by offending the celestini Rishi of the South. 


On reaching Siddhasruma Visvdmitra sits to his sacrifice, 
but Taéaka’s son Marika comes to destroy it. Kama dis- 
charges at him an arrow which carries aud hurls him down 
into the sea. He then kills Subihu and other Rakshass 
followers uf Marika. Marika, though put into the sea, 
does not die. Who be is and why he ix spared now will 
become clear further ou in thy Aranyakinds, Visvamitra’s 
sacrifice is then completed. 

As aoon as it is completed, Visvamitra starts with other 
Rishis and the two princes tosee King Janaka’s sacrifice and 
to show to Riwa the huge bow kept by Janaka to test the 
strength of the suitora to the hand of his daughter Sita. 

Visvamitra is well utilized for taking Rama to Sité&. In 
the legends older than the Ramayana, he had become 
famous as the Kshatriya king that became a Bribman 
Bishi by his own merit, and us the reputed author of the 
aacred Savitri Gayatri! (Rv. 111. 62, 10). He is thus 
a worthy Hishi to conduct our Kshatriya hero to Sita 
Jhnaki, who, we have seen, is the Vedic goddess Sits 
SAvitri changed into the spiritual daughter of the house of 
another Kshatriya king famed in the Upanishads for his 
sacrifices and koowledge of Brahman. The incidence of 
Réma’s protecting VisvAmitra’s sacrifice from its enemies 
seems to be introduced in order to show that only s 


“TEE RAMAYANA... . us 


Kahatriys youth who was able to protect the good from the 
bad was deserving of the hand of Sitd. 


As VisvAmitra and the princes are nearing Mithila 2 tiny 
pass through a beaatiful forest now uninhabited. It had 
belonged to Rishi Gotama whose wife Ahalyi was living 
there in an invisible state, divorced by her husband. Bat 
at the advent of Rima, she becomes pnre again and regains 
her form as the most splendrous Tapasvint woman. The 
princes salute her and pass on, after receiving her 
hospitality, and she has the happiness of rejoining her 
husband, 


The story of Indra’s seduction of Ahaly& is an old 
one born as a riddle from the Subrahmanya Mantras, 
The inner meaning of the so-called seduction I have tried 
to explain in the Essay on Ahaly& in Vol I. In that 
story Ahsly& is intended to be read as Aha-ly& or 
Ahal-yi. Here she should be read as A-halyd, as indeed 
she is read so in Ram. VII. 30. As A-balyd she signifies 
the unploughed forest land, the goddess of which is praised 
in Rig-veda X, 146 as AranyAni, who in subsequent lan- 
guage is Vanadevaté, the nymph of theforeut. She is fancied 
to be Rishi’s wife, as the Hishi performs his tapas in the 
forest. This nymph is a mental abstraction of the beanty 
of the forest scenery. But when soch a beantiful hero as 
Rama is passing through the forest, the poetical fancy is as 
thongh the nymph assumed form in order to weloume him. 
On his way to Sit&é who is the damsel found in the Farrow 
or cultivated land and residing in Janaka’s town, our Rama 
necessarily passes through the country and its forest 
scenery, greeted by the forest nymph. Such is the happy 
touch the poet gives to Ahaly& of the older story. That 
story must have existed in legends separately without any 
mixture of Ramn’s meeting Ahalyé, until it was remodelled 
in the epic s0 as to receive that incident. 


Vievamitra then arrives at the sacrificial place of Janaka, 
and is very hospitably received. He introduces the princes 
to him and gets the huge bow to be brought ont for being 
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handled by Rama. Thousands of Kshatriyas had tried in 
vain even to liftitup. It was the bow of Rudra himeelf, 
the god of goda (Devadevah). In the destruction of 
Duksha’s sacrifice Rudra had that bow, and he threatened 
the Devas to thrash them with it because they would not 
allow him any bhaga, share, in the sacrificial oblations, 
but they propitiated him, and then the bow was deposited 
with King Devarata, a remote ancestor of Janaka, and 
remained in the family as a heirloom. To the amazement 
of the large nomber of the Kshatriya princes present in 
the tonrnament, Rima very easily holds the bow in the 
middle, strings it and breaks it in the act of pirana (set- 
ting the arrow at the bowstring and drawing it 20 aa to 
make the bow bend (?)). Janaka becomes exceedingly 
glad ot his finding a worthy husband for Sita, 


This huge bow of Rudra requires a word of explanation. 
The story abont the destruction of Daksha’s sacrifice seems 
to have arisen from Vedic legends about the Pravargya 
ceremony (vide the Essay on Pravargya in Vol.1). Accord- 
ing to them, Sacrifice Man stands with his bow defying the 
Devas, but the white ats gnaw the bow string, and the bow 
springs and carries off the head of Sacrifice. The Taitt.- 
Aranyuka, I. 5, in identifying Sacrifice Man with Rudra, 
says about the bow that one end of it extended to the sky 
and the other rested on the earth, that this stringless bow 
called Indradhanus, is seen in the (rainbow) colours of the 
rain clond, and that it is Rudra’s bow. It is thne clear 
that the huge bow of Rudra{handled by Rama, who, 
phenomenally, is the Sun, is the rainbow, which is formed 
when the Sun is in the east or west with the rain cloud 
opposite to him, and therefore the fancy is as if the Sun is 
holding it to his front with his outstretched hand. Radra, 
the Vedic Sou God, ia the celebrated bowman in the Vedas, 
and the object of making our young hero Rama handle 
Rudra’s bow is to extol him as a second Rudra, or as even 
surpassing him by breaking it, The soon melting rainbow 
may well be fancied as broken. 
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As soon as Rama wins Sita by wielding Radra’s bow, 
Janaka sends a message to Dasaratha, who in due time 
arrives with his other sons Bharata and Satrughna, and the 
marriage of all his four sous takes place in Mithila, Rama 
being wedded to Sita, Lakehmana to Urmilé, another 
daughter of Janaka, and Bharata and Satraghna to Maéndavt 
and Srutakirti, the daughters of Janaka’s younger brother 
Kusadhvaje. 

Taking his sons and danghters-in-law Dasaratha journeys 
back to Ayodhy&. Bat to his dismay on the way Rama Jama- 
dagnya of Bhrign’s line, the famous Brahman warrior that 
had annihilated the Kshatriya class, comes with Vishnu’s 
bow and opposes Rama, telling him a story abont it and 
Rudra’s bow, Visvakarman manufactured two bows of equal 
strength, one for Rudra and the other for Vishnu. In 
order to test the relative strength of these gods, the Devas 
brought about discord between them and they fought. By 
the war-cry of Vishnu Rudra became inert and his bow 
yawned (jrimbhitam) (with a crack). Vishnu was thus 
found to be stronger. Rudra in anger made over his bow 
to Devarata, the ancestor of Siti’s father Janaka, and 
thencefurward it remained with the Janakas, while Visbnu’s 
bow remained with the Bhargavas because Vishnu gave 
it to Rama Jémadagnya’s grandfather Rikika. With this 
atory, this Rama, who is otherwise known as Parasu-Rima 
or Rama of the battle-axe, challenges our Raina thus: ‘I 
heard of your breaking that bow. Here is this bow of 
Vishnu. Take it in accordance with the excellent dharma 
or usage of a warrior and wield it. If you can do so T 
ahall give you (the honour of) a duel with me’. Our 
Rama handles the bow very easily and sets the arrow to it, 
seeing which the other Rima becomes quite inert and power- 
less, and recognises in him Vishna himself. He should not 
stay long on the earth presented by him to Kasyapa (p. 357 
ante), but as he has now become inert (and unable to go 
back to his place himself), Rama discharges the arrow, and 
with it the other Rama is shot back through the eky to his 
place Mount Mahendra. : 
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It may be that this story did not form part of the 
original plot of the Ramayana. Even if this was the case 
the addition mnat have been made not long afterwards. 
In the two epica in their present form the story of Parasu- 
Rama as the annihilator of the Kshatriyas is treated as av 
ancient one. ‘This atory of the meeting of the two Raémas 
seems to have been invented in order to extol our 
Kehatriya hero as having made even the Kshatriydntaka 
Rama quite powerless. The latter had become fnmous in 
the older legends as the disciple of Rudra himself in 
Dhanurveda, obtaining from him hia battle-axe and other 
weapour, and our hero is made to eclipse him. Rudra is 
called Khandaparasu, having the cutting battle-axe, a 
pame applied to Parasu-Rima also, because, it is sid, he 
obtained the same axe from Rodra.* But as a riddle 
Khandaparasu may be taken to mean one who hus the 
broken axe or weapon, a meaning which would apply well 
if the weapon broken is taken to be a bow, thereby making 
Rudra Khandadhanus. It may be froma play like this 
apoo Rudra’s name Khandaparaso that the stury arose 
that he got his bow cracked. 

THE AYODHYA-RANDA. 

As stated in the preamble (p. 398 ante), the Sun Rama’a 
marrying Siti means hix coming in conjunction with 
the golden star. But that conjunction cannot last Jong. 
Sita mast fall into the handa of the full Moon Rivana. 
To say that Ravana besieged and took Ayodhy& and 
carried away Sité would not be appropriate in respect 
of oar hero of the solar line and of his ‘ Uneonquerable’ 
capital. Therefore the plot is to exile Rima to the wild 
jungles of the Vindhya range and there make an opportu- 
nity for Ravana’s carrying awey Siti by stealth. 

The exile is brought about thos: King Dasaratha makes 
preparation for installing his popular firat son Rama as 





© Kbsndaparaca in the Visheu-Sahasranina is explained by Samkard- 
iirya thus: ‘Satriadm thendankt khandeh parssor asyeti Jamadagny’- 


kriter iti Khandapsrach, Sivo vi! 
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Ynvarija. Bharata, the stepbrother of Rama, is absent at 
the time, having gone with Satrughna to his maternal uncle 
Asvapati of the Kekayas in the west. At the instiga- 
tion of Kubj& alies Mantharé, a wicked ugly maidzervant 
of Bhareta’s mother Kaikeyi, the latter goes to her 
hosband the King, and asks him to exile Rama as a 
TApasa to the jungle for fourteen years and install 
her own son. Formerly she had accompanied her 
husband to the war of the Devas against the Asuraa, and 
had nursed him and saved his life when he lay wounded 
and ulinost dead. Highly pleased with her he had offered 
to grant any boon she might choose, and she had said that 
she would choose it at some future time. She reminds 
him of his promise, and the poor old man feels compelled to 
grant her wish, as, notwithstanding his auger and sorrow, 
whe is firm in biudiug him to his word. Rama gladly con- 
sents, as it is his duty to carry out his father’s word. 
Refusing to stay behind, and clad as a Tapasvini wowan, 
giving away much of ber jewelry in charity, his noble wife 
Sit& accompanies him. His affectionate brother Lakshmana 
also goes, permitted by his mother, the good Sumitra, who 
asya to him: ‘My darling! go gladly, regarding Rama as 
thy father, Sité as myself, and the wilderness as Ayodhya.’ 
R&ma’s poor muther Kausalya is overwhelmed with grief, 
but she has to put up with it, and she showers her choicest 
blessings upon him ut the time of parting. 

Broken-hearted Dasaratha dies shortly afterwards. Bha- 
rata and Satrughna return from the Kekaya country. 
Kaikeyi’s solicitude and exertion on behalf of her son was in 
vain. She had counted without the host, for Bharata stoutly 
refuses to be installed, and goes with almost all the popu- 
lation of Ayodhya to Rama in the forest in order to induce 
him to come back and be installed, now that the King had 
died. Rama happens to be at that time at the hill of 
Kitrakita, the foreste of which contain the hermitages of 
many Rishis, including Valmiki, the future author of the 
Baméyana. 
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On the way Bharata makes a balt at the hermitage of 
Bishi Bharadvaja, who, by the power of his tapas or 
susterity, creates a sumptuous dinner for him and for the 
host of his followers. By his will Apsaraa nymphs come 
and serve the food. 


It is likely that even before the story of the R&mé- 
yana arose, a place had come to be looked upon 
as the sacred place of Rishi Bharadvija on the way to 
Kitrak(ita. In the case of Bharata, the son of Sakuntala 
and the anceator of the Bharata line of kings in which 
the Pandavas and Kauravas are born, we have it stated in 
the Mahdbharata that he was named Bharata because the 
heavenly voice told his father Dushyanta to (admit him as hia 
son and) maintain him (bharasva).* ‘This is simply a play 
upon Bharata as bhrita means fed, maintained. Similarly 
our Bharata is fed and Bharadvija is his feeder in a 
miraculous manner, because Bharadvija moans ‘one who 
provides food.’ 


Rama is most grieved to hear of his father’s death, but 
with all the eutreaties vf Bharata and the priests, including 
the family priest Vasisht/a, he refuses to return before the 
expiry of the term of the exile prescribed by his father. 
On the other hand Bharata also refuses to be installed 
king, and he goes back carrying on his head a pair of 
Bama’s shoes, which be places on the throne and carries on 
the administration in its name, he himself becoming a 
Tapasa like Réma, and staying at Nandigrima, a place 
in the ontskirts of AyodhyA, for he would not enter the 
city till Rama’s return. 

Let us make the Moon illustrate this. The Moon, placing 
on his head the pAdas, rays, literally feet, of the Sun as if 
they are the Sun’s piduke or shoes, carries on the govern- 
ment in the night during the absence of the Sun. Night 
has fallen over the kingdom of Ayodhya in the absenca of 
ite rightful heir Rama. 
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The quiet of the Rishis of Kitrakits having been dis- 
turbed by the noise and bustle of Bharata’s army of fol- 
lowers, and not liking to be foand out and pressed eguin to 
retarn to Ayodhy& before the term of the exile, Rama 
leaves Kitrakdta and goes to the hermitege of Rishi Atri 
and pays his respects to him. Atri’e wife AnastiyA, ‘she 
who is free from envy,’ admires the steadfast love and 
devotion of Sit& to her husband, and decorates her with 
divine ornaments and Angarags, the charming paint for 
body. This decoration of Sité is adapted from the Vedio 
story as already explained. There Father PrajApati decorates 
her. Here, most appropriately, the matron Anasiy&, famed 
in the older legends for her sanctity, decorates our young 
heroine, 
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Tn order to protect the Rishis of Dandakaranya in the 
South from the ravages of the Rakshasas infesting it, 
R&ma goes to the jungle of that place. At the outset he 
is encountered by Virddha, a Rikshasa of huge body, who 
catches hold of Sit& and tries to ran away with her. 
Attacked by Rama and Lakshmana, he leaves her, but rans 
away with them on his shoulders. But they cut off his 
limbs one by one (like men on a tree lopping off its 
branches) and kill him. Viridha, it is said, waa the 
Ghandharva Tomburu, son of father Jaya (victory) and 
mother Satahrad& (lightning), but he was cursed by his 
king Vaisravana to become a Rakshasa because he songht 
pleasure always in the company of the Apsaras nymph 
Rambha. 


As among other things ridha means success, Vi-ridha 
may be the personification of non-success, overcome by 
Rama as 4 foretoken of his success in ridding Dandakaranye 
of its Rakshasas, But if Virddha is ‘ non-sucoses’ or ‘the 
contrary to success,’ how can he ‘be, at the same time, 
cslled the son of victory? The prefix vi applied to a noun 
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or adjective expresses not only the negation, but also 
aometimes the intensity or greatnese, of what the noun or 
adjective meaus. Thus Vi-rddha is capable of two contrary 
meanings, which, nevertheless, would meet, if we suppose 
the poet to have looked apon ‘non-snccess’ or ‘the 
contrary to success’ when conquered and killed to be 
‘great success’ itself, the son of victory, conquered, te. 
won, like the game shot in the chase. 


In the foresta of Dandakiranya Rama visita many Rishis, 
of whom those that are mentioned particularly are Sara- 
bhanga {who throws himself into the fir, 3d departs to 
Heaven as soon as he sees Rims), Suttkal’, ni Agastya’s 
Brother,* and lastly Agastya himeelf, i °%G gjvhom Bima 
obtains many divine missiles, As Agast) 11.9 been made 
the regent of the Star Canopus, the ornament of the 
southern eky, he is localised in ever so many places to the 
south of Aryfvarta. 


A strange thing seen in Dandakfranya is the lake called 
Pafikdpearas, the lake of the Five Apsaras nymphs, 
lured by whom a Moui named Mandakarni created this lake 
by the powers of his tapas. It has a submerged pleasure 
house, in which he is enjoying the company of the Five 
Nymphs, the sound of whose sweet music coming out from 
the water is heard by Rama, though they themselves and 
the Muni are invisible. It is said that the Devas Agni 
and others sent these nymphs tv tempt the Moni and pot 
an end to his tapas, the intensity of which had made them 
Plat ease. This Pafiképsaras may be the lake of the five 
senses, the same which is otherwise called Pafikasrotombu 
in the Svetasvatara-upanishad I. 5. The outer meaning of 
the Muni’s being submerged in the water of the desires of 
the senses being plain, there may be an inner meaning 
also, indiosting that the Muni, withdrawing his senses 
from the outer world, has employed them all to sing the 





© His name is not given, so that from this feot Agestya’s Brother has 
‘become proverbial as the Nameless, 
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glory of their One Trath, the Self, concealed in the lake of 
his heart. 

The place where Rama makes his temporary abode in . 
Dandukfranya is Pafikavati (the place of the Five Vata 
trees), on the banks of the Pampé,* either a lake or a part 
of the river Godavart itself which is mentioned as being 
near Rima’s abode. Like Pafikapsaras, Pafikavati also may 
have some esoteric meaning, 


Ina part of Dandakaranya called Jaossthins there is 
a colony of R&kshasas, the chief of whom is Khara,a 
cousin of Ravana, This colony of Rakshasas belongs to 
Ravana, the Rakshasa king of Lank&. One day the ugly 
Raksbast woman Sirpanakhé, ‘she who hes winnow-like big 
nails, the sister of Ravana, assumes the form of a beanti- 
ful woman (for the Rakshasas are credited with power to 
assume any form they like), goes to Pafikavati and asks the 
lovely Kshatriya princes, Rima sud Lakshmana, to marry 
her. They of course reject her, and as she geta angry and 
goes in her own terrible form to beat them, Lakshmana dis- 
figares her. In that state ahe goes to Khars, who sends four- 
teen powerful Rakshasas, but they ere all killed by Rama. 
Then Khara himself sets out with his generals Dishana 
and Trisiras and an army of fourteen thousand Rakshaeas, 
but they are all killed by Rama singly, while Sitd witnesses 
the battle from a cave guarded by Lakehmana. Pleased 
with the valour of her husband Sit& embraceshim. A 
R&kshass named Akampana, meaning the ewift wind, 
carries the news of the destruction of the colony to Ravana, 
and Strpanakhé also goes to him. Hearing from her the 
matchleas beauty of Sitd, Ravana matores his plan of 
carrying her away from Rama. 

Jana-sthéna, the place of the tribe, race, or people, isa 
curious name applied to the colony of the Rakehasas. 
Whatever the fabulous Pafika-janas, the five tribes, of the 
Big-veda meant, that name came to be utilized eroterically 


ee 
This seems to be formed like the word Geigh, Its water is so sweet 
thet ib is Pamp&, ‘drank end drock.’ 
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in the subsequent time. For instance, in Act VIII. of the 
Mritkhakatika drama it is said that the Paitka-janas, the 
woman, and the Kandala should be killed. There, as 
explained by the commentator, the Five Janas mean the 
senses, the woman Avidyd, and the Kandéls the Ahamkéra, 
egoiam or pride. Esoterically, the forest of Dandakaranya 
aa the place of both the Rishis and the Rakshasas should, 
I think, be located in the mind or heart itself, the place of 
both the good and bad inclinations, the latter molesting 
the former. Even there the Knower like the Brdhman 
Mani of Pafikapsaras finds his secret place of spiritaal 
‘calm and joy by withdrawing bimeelf from the sensual 
world. This is victory won io @ quiet manner, whereas 
the same Knower, pictured as the Kshatriya hero Rama, 
wins his victory in @ martial manner. 

Here, it is necessary to see who Ravana is from the esotario 
point of view. He and the god Kubera Vaisravana are 
brothers, being the sons, by different wives, of the Brihmau 
Rishi Visravas. Kubera is the god of wealth and the lord 
of Gandharvas, Yakshas, Kinnaras, and others. His place 
AlakA is in the Him@layas to the north of India, He is 
sometimes spoken of as the lord of the Rakshasas also. 
‘This idea may have arisen from the Taitt.-Mantraprasna, 
if, 18, in which the Kauberakas, the followers of Kubera, 
are described as urged by Raksho-Raja, King of the 
B&kshasas, spoken of as Brahmanas-putra, the son of 
Brabmav, and se saying to them, ‘ Kill these (men) ;’ 
‘Take these (men)’ The UttarakAnda aays that Kubera 
formerly reigned at Lanke, bat that, Ravana drove him 
out, snatched his Pashpaka-vim&na, a wonderful convey- 
ence capable of going in the sky st will, and became the ' 
king of Lank&. This idea of Vaisravana os having an| 
inimical brother must have been worked out from the * 
Taitt.-Aranyaka I., 80. Vaisravans, it is said there, has 
Mayé TvAshiri (created by, or daughter of, Tvashirs). Ho 
is R&jadhiréja Mabér&ja, the great king of kings, and 
Kamesvars, lord of desires, bestowing the objects of desire, 
weelth and food to his supplicants. He is said to have his 


‘Tim RimivAwA. 4i3 


town on Sudarsans, Kranfiteand Maindga mountains. Then 
comes this ourious saying about his brother : 
‘Yas te vighttako bhrité 
matmdantarhridaye sritah, 
tasma imam agrapindam joboti, 
8a me ‘rthin mé vivadhit. 

That hurtful brother of thine who lurks within my heart, to him 
iy this first pinda-offering; may he not destroy my objects. 

It looka as if the aforesaid hurtful brother haa been 
developed into Ravana as a terrible rival brother of 
Kubera Vaisravans, and wade exclusively Rakshordja, 
while Vaisravana is made to shrink into a king of only the 
Gandharvas, Yakshas, and others. ‘he terrible lordship 
over the Rakshasas goes away from him appropriately to 
his Vigh4taka or hurtfal brother, and their mutual opposi- 
tion is shown in their localities also, for while Kubera’s 
place is on the Himalayas at one end of India iu the north, 
the place provided for Ravana is the island of Lanka at the 
other end in the south. 

Both Vaisravana und Ravana are considered to be pat- 
ronymics derived from Visravas alias Visravana and 
Ravana.* Ravana means the crier or maker of noise. 
The Paurdnik view is that Ravana is both ‘the crier’ 
and ‘one who makes the world ory’ (Rivano loke- 
ravaneh). About the former meaning there ia a story in 
the UttarakAnda to the effect that when Ravana lifted up 
Mount Kaildsa in order to hurl down the god Siva from 
it, the latter became so weighty that the mountain sat 
down again imprisoning R&vana’s hands under it, so that 
he had to ory for a long time in praise of Siva before his 
hands were released.t 

© Under Baghavamea X. 48 MallinStha explains the name af Rivana thus: 

Visravasah apatyam pamén iti vigrahe Ravaneh. Visravaheabdat sivi- 
ditvAd ani Visravaso Visravana-Ravandvity antargana-adtrene Visravahmb- 
dasya veittivishaye ravanddese Révane iti siddham. 

+ About Kaildas, kilist, fem. of kildas, oocura once in the Rig-veds, 
‘Y. 58, 1, whore Prof. Max Miller takes it to mesn the epotted deer of the 
‘Marute, and puts the query: “ Doce Kaildaa come from the same source P” 
In the subsequent Banskrit, kilden bas come to mean leprows, Is thie” 








fa i 
Be this as it may, Vaisravana’s hurtful brother lurking’ 
in the heart ia most likely to have been utilised in the epic 
to represent esoterically the demon of Kama, Derire, the 
root of the Samséric state, of which the Moon is fancied to 
be the lord, for there is the Upanishadic idea of the Path 
of Light to the Sun arid onwards from which there is no 
return to Samefra, and of the Path of Smoke leading to 
the Moon from whom the soul is hurled down for rebirth 
over and over. In that idea the Sun and Moon, the lords 
of day and night, must be taken to be used as metaphors 
for knowledge, righteousness and the sinless path on the 
one hand, and for ignorance, selfishness and the path of 
sin on the other. Thus Ravana, the metamorphosis of the 
Moon, seems to represent Kéma. He is Dasagriva, having 
ten heads, which probably represent the ten indriyas, 
senses.* To suit the ten heads he has twenty shoulders, 
required no doubt for grasping the objects of his desire. 
His wife, as written in the Madras copies, is Mandodart 
(having a belly full of creams ?), but, as written in the 
Calcatta copies, Mandodari, having a big belly. But this 
ugliness suggested by the name is negatived by the 








owing to the white spota of leprosy making one suffering from it spotted f 
But the Valsapatya derives Kailtsa from keldss, crystal, to which the 
snow-clad mountain seema to have been likened. But smong other things 
the San is a form of the god Siva. The clouds in the sky are either his 
riding bull or his crystalline mountain on bigh,s steller counterpart of 
which may be fancied in the Milky Way. If, as I have thought, Rivana 
is the Moon, the phenomenon of his encountering the San oan only happen 
on the mew moon day. On that day, according as the post fancies, the 
‘Moon is either killed or punizbed by the Sun in some manner or other. On 
that day ali the rays or hands of the Moon are looked up under the Sun and 
not visible to us, and the fancy is as though the Moon tried to hurl down 
the Sun from his high place in the sky, but had hie hands locked up. 
© VedAntAkdrya, one of the ablest Pandits of RamAnojs’s school, quotes 
in one of his works this verse about Ravana: 
Davondriyinanam ghoram yo manorajantkaram 
Vivekasarejilens ssmem nayati yoginim. 
‘This means that Ravana representa mind as the RAkshass rajantiara, 
prowling in the night (of ignorance), aod baving the ten senses as his heads. 
Him Rime kilis with his arrows of wisdom for the benefit of the Yogins. 
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‘description of her ass very beautiful woman. This'riddle 
may mean that she is beantifol to her husband, but ugly 
to the knower. She may be taken to represent Maya alias 
Prakriti, for the Uttarakinda makes her the daughter of 
Maya, the fabulous architect of the Asuras, aud her mother 
is the Apsaras nymph Hem&.* Ravana conquers the gods 
of the eight directions, and has, in addition to Mandodart, 
several beautiful women bronght from all parte of the 
world for his pleasure. 


Therefore, this amorous demon Révana, hearing the 
matchlese beanty of Sits Jays his plan of carrying her 
away by deceit, for he feels he cannot face her heroic 
hasband who singly destroyed the Rakshasas of JanasthAna. 
On the part of Rama also his work is not finished 
by the destraction of Ravana’s force at Javasthina, By 
destroying them he haa simply lopped off a tree which 
is capable of sprouting again, having its root deep in the 
ground. That root is Ravana, located in his sea-girt island, 
the most difficult place for access in the sea of the heart or 
mind, many times more inaccessible than a jungle like 
Dandak&ranya, for Kama ie an enemy who is Durdsada, 
difficult to be approached or overtaken (Git& III., 48). 
In the older legends the Asuras are stated to hide them- 
selves in the waters of the sea, come out unawares, and 
molest the Devas. It is simply as variation of this idoa 
that a sea-girt island is made the home of Ravana, and 
except Lanka or Ceylon there is no island near India fit 
for the location of a king like him. 


We saw in the Balakanda that the R&kshasa Marika 
shot into the sea by Rama’s arrow did notdie. It is now 
revealed that he is the maternal uncle of Ravana. Heise 
master of disguises and has become o Tapasa at a place 
called Gokarna. In spite of his unwillingness to come in 
contact with Rama’s arrow again, he is prevailed upon by 





© The Agostya-RAmtyana, I sm given to understand, makes Mandodart 
the adopted danghter of Maya, but the real daughter of Mendikt. This 
must have been wuggested as 8 myth from the word manda in Mendodart. 
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Ravana to assume the form of a fascinating deer whose 
akin is dazzling with precious stones, Secing this deer, Sith 
wishes to have it canght or killed, so that she might preserve 
ita precious skin as a curiosity. Rama says that the animal 
may be a Rékshasa in disguise; but still as Sita repeats her 
wish, he hunts it, leaving Lakshmana to guard Sita. The 
deer rans now close to Rama and anon far off, so that he is 
lured away tos great distance, and when at Jast he shoote 
it, it falls down in its own huge Rakshasa form and dies cry- 
ingout: ‘Alas! Sti! Alas! Lakshmana!’ Hearing this, 
Stta fears that Rama himself is in danger, and in spite of 
Lakshmane’s unwillingness, she insists upon his going to 
the succonr of Rims. Ravana takes that opportunity of 
her being alone, assumes the form of an ascetic, begs for 
alms, gets it, and then revealing his own form, carries her 
away by force in a chariot flying in the sky. The brothers 
come back to grieve over her loss, and search for her in 
vain in the neighbourhood. 

Marika seeme to be the personification of vishaya-mri- 
gatrishn&, the mirage or illusion of the senses, and of 
deceit. And this Mrika comes in the form of the Mriga 
or deer, evidently because the mirage is valled Mrigatrishnd 
and Marikika.* The mirage deludes the thirsty deer, and 
loving it farther and farther is as it were the never allayed 
trishnd, thirst, of the mriga. To suit the idea of hunting 
after the illusion of the sensual objects, it is exhibited as 
the mirage deer Martka. 

There may also be a concealed meaning in Marthw’s 
place Gokarne. Gokarna means the cow’s ear; and as go 
and bhé, the earth, are synonymous, and as Vasudhderotra, 
the ear of the earth, isa name of Valmika, the anthill, + 
the so-called Tapasvin of Gokarna is indicated to be the 
venomous, crooked-going (jihmaga) snake of deceit hiding 
in the anthill. t 

© Marthiké is from marthi, ray, for the mirage is produced by the 
‘Action of the solar rays on the sand. 

* There are sured places called Gokarna having Bivalifgn worshipped 
wader the name of Goksrnssvars, There Gokarna must have had some 





THE RAMAYANA. 4l7 


Phenomenally, the deer M&rika hunted and killed by 
Béma may be the Orion-deer, as the Ramfyana likens the 
deer to the Nabhaskara Tarimriga or Starry Deer moving 
inthesky. The RamopikhySna also (Mab&bhirata, Aranya- 
parvan, adh. 277) likens R&ma hunting the deer to Rudra 
hunting the Téramriga. When that Deer is killed, and 
when the golden star Sitd rises heliacally on her way 
to the acronycal point, the Moon Ravana has carried her 
away. 

At the dastardly act of Ravana all the beasts and birds 
of the forest over which Stt& had spread peace by her 
angelic presence are put to fright, ranning madly in the 
same direction in which she is being carried away. Even 
they are touched by her cries, and among them there is at 
least one creature that can overtake and attack Ravana 
even in the aérial path in which his chariot is going. That 
creature is a huge Gridhra, eagle, called Jatayus or Jathyn. 
To intensify his interest and sympathy for Rima itis said 
that he was the friend of Rama’s father and had made his 
home in a Vata tree near Pafixavat!, and that Rama and Sita 
had made his soqosintance. When Ravana is carrying 
away Sité, this eagle opposes him and fights with him, but 
falls down mortally wounded, lingering until Rima happens 
to come there and learns from his broken words and 
gestures that the enemy has carried away Sité towards the 
south. R&ma performs the cremation ceremony over the 





other esoterio meaning than the abode of the real serpent. Likening the 
flame of Agui to the ant-hill, Agni ia in it like a hissing serpent (pp. 330, 
‘B81 ante). Likwise, in the case of Vishuu’s bed-serpent Sesha and Siva’s 
serpents with which as Nagabhtshana ho bas adorned himeelf, there may 
besome concealed meaning. In the Sarpabali Mantras, Taitt.-8am, IV. 2, 8, 
the serpents are said to be in the solar rays also (ye vi Biryssya rammi- 
aha... tebhysh earpebhyonamah). This seems to be dus to the fancy 
that the rasmis, ropes, rays, of the Sun are as it wore the rope-likeunakes. 
The Sun is called Valmtka, Ant-hill, evidently because he ia the abode of 
the rays likened to snakes (vide note on p. 121 of Vol. 1.). The San is 
imbedded in hia rays, or in adorned by them, and both Visbac and Siva 
have the Sun a¢ one of their forma or stations, Therefore, Gokarsesvara, 
may have been a representation of the Upanishedic Purushs in the Sun, 
the Supreme Beif of Light, Knowledge. 
o8 
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body of his father’s friend and thereby makes his soul go 
to heaven. He then leaves the place with Lakehmana in 
search of Stta. 

Further on in the Kishkimdhé-kAnda, when SampAti the 
elder brother of Jaiiyn tarns up in order to help the 
Viiuaras to discover Sita, a remarkable story is told about 
the previoos life of these brother eagles, and that story, 
as we shall see there, indicates Jatiyn and Sampiti to be 
respectively either Budha (Mercury) and Sakra (Venus), or 
Sukra and Brihaspati (the planet Jupiter). The fancy of 
Jatdyu’s encounter with Ravana seems to be phenomenally 
this: When the Moon as the regent of Mrigasiras is carrying 
away the heliacally rising Sita to the acronycal point, Jatayu, 
who is either Budha or Sukra, both of whom are planeta 
moving near the Sun, is fancied to have tried to prevent 
the Moon in vain. 

Passing on to the jungle called KranfiMéranya, Rama and 
Lakshmana meet with a hideous R&kshasi woman named 
Ayomukhi (iron-faced) in a mountain gorge enveloped in 
darkness. Lakshmana disfigures and drives her away. 
She probably represents Night. 

Farther on they fall into the clutches of @ huge Rakshasa 
named Kabandha with his head and mouth in his chest and 
with very long arms with which he would catch the object 
of his prey by a sweep and put them into his belly. They 
cot off his arms, whereupon he says to them that he was as 
beautifal as the Sun, Moon, and Indra, and obtained 
longevity from the god Pitdmaha, that in n fight with 
Indra the latter jammed his head down into his cheat, and 
that as he molested a Bishi named Sthilasiras, he wae 
oursed by him to be s RAkshasa until he should see them. 
At his request, Rama cremates his body, when from the 
fire there rises up @ well-clad and well-ornamented being 
seated ina VimAna, and tells Rima to go to the Vanara 
King Sugrtva for help to regain Sita. 

Kabandha is a name of the headlesa Rahn, the eclipse. 
Rishi Sthilesiras, the Big-Head, is probably the Sua 
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molested by the eclipse. Similarly our Rama undergoes 
the eolipse and emerges from it. RAhu is the darkness 
caused by the intervention of the moon of the new moon 
day that causes the solar eclipse, but afterwards the same 
moon rises from the flame of the solar fire as the renewed 
moon of the bright fortnight. 

As directed by Kabandha, the brothers go to the former 
hermitage of Rishi Matamga and his disciples, situated on 
the Pushkarini or lotus pond called Pampé, near which on 
Mount Risyamika in Matemga’s forest is the residence 
of Sugriva. The Rishis of the hermitage had departed to 
heaven, leaving a Tapast Sramani woman, Sabari, to receive 
Raéma and show hospitality to him, and then go to heaven 
herself. Accordingly, Sabari prostrates before Rima and 
Lakshmana, receives them, offers to them the fruits of the 
forest collected by her, and then, kindling a fire, throws 
herself into it, and goes to heaven. 

The Sramana ascetics existed even before the rise of 
Buddhism (p. 215 ante). Sabara was the name of a wild 
people, identical probably with Kirita, living chiefly by 
hunting. Therefore the god Rudra, the bowman and 
hunter of the Vedic literature, is sometimes described as 
hunting in the form of a Kirdta. In the MahAbharata a boar 
Asura called Mika is stated to have been shot both by Arjuna 
and a Kirdts, who at last reveals himself to be the god Rudra.* 
The name of Sabarasvamin borne by the celebrated 
Brahman Mimémsake must have been the name of Rudra 
asthe hunter. It is likely that the country where the poet 
of the Raméyana has located Sugriva was known to him ag 
the country of the Sabaras, and as Rama is now passing 
through the forest scenery of that wild country, Sabart 
may be viewed as the personification of the forest nymph 
Vanadevaté of that country, welcoming Rama with hospi- 
tality, like A-haly& (p. 403 antec). The only difference 
- between Sabari and Ahalyé is that, as Ahalyé is portrayed 
asthe wifeof an Aryan Bréhman Rishi, Rama as the 

© This episode pf the MabAbbirsta is made the subject of the Kavya 
onlled Kirktérjuntya. 








420 THE BAMAYANA. 


Kshatriys is made to salute her, while Sabari, portrayed as 
& woman of the Sabara class, is not saluted by him, but she 
horself salutes him. 

According to Apte’s dictionary and also the Vakaspatya, 
Matamga means not only the lowest class KAndala, but 
also the Kirfta. It is therefore noteworthy that the Rishi 
of Sabari’s place is named Matamga, a name from which 
Matamga is derived. Matamga is a name of the elephant, 
meaning ‘roaming at will,’ roaming like intoxicated. 
When the Kandalas were called Matamgas, it must have 
been by reason of their getting intoxicated by Toddy drink- 
ing, and the Sabara or Kirdte also most have been a drink- 
ing class to be called Matamga. The VAkaspatya derives 
Matamga from mad,* to be intoxcated by drink. Ac- 
cording to it, Matamga meane also the rain cloud. ‘This 
can only be in a metaphorical sense, likening the rain 
cloud to madagaja, the elephant in rut exuding the juice 
from its templea. 

The Mahabharata, Adiparvan, adh. 71 (verses 31—35), 
speaking about the greatness of Visvamitro, asys that there 
was a Rijarshi or a pions king named Mat>mga who eup- 
ported Visvdmitra’s family in the time of distress, got 
Vyadhata, the state of a Vyfdba, and (yet) performed 
& sacrifice (even in that state) ander the auspices of 
the priesthood of Visvimitra, afraid of whom even 
the god Indra was obliged to go and driuk the Soma 
of that sacrifice. Vy&dhe is another name for Kir&ta. 
There can be no doubt that King Matamga is identical 
with King Trisanka who, according to the Rimfyana, 
gots Kandilaté, the state of a Kandila, and who in 
that state performs a sacrifice with Visvdmitra as his 
priest ; and the Harivamea says of Trisanka that he sup- 
ported Visv&mitra’s family in the time of distress. I have 
tried to show in Vol. I, that the riddle of the sacrificer 
Trieanka’s Kand&laship means his high distinction as the 
performer of sacrifice in which the sacred Soma, whose 

© * Midaysti anens made-aages, dasya tah.’ 
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exhilaration is so much praised in the Rig-veda, is drunk. 
The Brahman as well as the Kehatriya drinks his Soma in 
the saorifice, and so, as a paradoxical riddle, he is the drink- 
ing Kandala, Sabara, Kirdta, or Vyidha. 

In the Meh&bhdrate, Sebhaparvan, adh. 8, verse 29, a 
Rishi named Matamga is mentioned along with Agastya and 
others. The name as applied to a Brahman Rishi must 
have arisen in the sense of the drinker of the sacrificial 
Soma, or one who is exhilarated by drinking the Supreme 
Self, the Juice of Joy. The knower renouncing the world 
and retiring to the forest, there to hunt and get his Brah- 
man, and drink his sniritual drink of BrahmAnanda, is, as a 
riddle, Vyidha and Matamg.., the man of the hunting and 
crinking class. Wo do not know whether Matamga was 
‘egarded as their tribal Aishi or Guru by the Sabaras, 
Kirdtes or M‘tamgas, and whether that was the reason why 
his locality was placed in the forests of their country.t 
Rémo hears only stories about him, for it is said that he 
departed this world previous to R&ma’s arrival. 

Sugriva and his people who are said to have inhabited 
what appears likely to have been known as the country of 
the Kir&tas or Matamgas are described in the Ramiyana 
as Vanaras, monkeys. Va@nara means ‘belonging to the 
forest.’ Simply in that sense the people of the jungly 
country of the Kiritas may sometimes have been called 


* In the Mebbhérete, Anusesvaparvan, adh, 27—20, it in said of a 
Rishi Matamga that he waa e Kandila by birth, but on his death became a 
being called Khando-deva, entitled to reapoot without detriment to the 
rexpeotdua tothe Brahman and Kehstriya classes, and worshipped by tho 
females. He can travel in the sky ot hia will, assume any form and 
enjoy any pleasure be might wish, with his fame spread everywhere, In 
he the moon Kandra as Soma, the lord of drink, and as inspiring the desire 
of love P 

+ There are living instances of some of the classes other than the three 
Dvijas claiming descent from certain Hishis and gods. For instance the 
Byhdara (trom the Sanakrit Vytdha) who rose to power as the Pollegar 
chieftains olaim descent from Bishi Valmtki. i 
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Vanaras by the people of Aryavarta.* The post of 
the Ramayana may have known that the Vénaras were 
men of the jungly country. But he has served the 
purpose of the fantastic and marvellous side of his story 
by depicting Sugriva as a real monkey, and his Vanara 
army a8 consisting of not only all kinds of monkeys, but 
also Rikshas, bears, both of whom have some resemblance 
to man. Thus the poet has brooght these man-like 
denizens of the forest within the etymological weaning of 
Vanara, ‘belonging to the forest’, although in ridhi or 
conventional use Vanara meaus the monkey only. Indeed 
the etymological meaning of Vaénara is so wide as to 
include all the animals of the forest, and it is noteworthy 
that the names given by the poet to some of the monkeys 
under Sugriva are names of certain wild animals, those 
names being Kesarin (lion), Sardila (tiger), Gaja (elephant), 
Gavaya (wild ox or buffalo), Sarabha (a kind of deer), 
The so-called Vaunaras of the Hémiyana are gifted with 
aupernataral powers. in fact they were, the poet says, 
the Amsas of the different gods born in order to render 
help to Rima, and of them Sugriva is the Amesa of Strys, 
the Sun. In the next Kanda, when explaining the story 
about the antecedents of Sugriva and his elder brother 
Vali, the Amea of the god Indra, the rainer, I shall try to 
show that these brothers are respectively Agni aud Soma, 
THE KISHKIMDHA-KANDA. 

Rama goes to Sugriva and finds that Sita had dropped 

down most of her ornaments tied in a cloth so as to fall 






, they would mean 
mountainesra. They may have been anake-worshippere also, more than 
any other tribes. Whatever was tho reason of their being called Nigam, 
the force of the word niga as meaning the snake was so grost that we have 
in our Pardnic literature very fabulous accounts of the Nagas, who are 
@ometimes described as living in the Patdls or infernal region, an idea which 
may have been derived from the underground holes of the snakes, and 
sometimes called Uragss and included among the Gendharvas, Biddhas, 
‘Yokshes, Kinnaras, Vidyddharas, Rakshes, &o,, travelling in Viminas 2 
the shy. 
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the bundle. Before helping Rama, Sugriva himself is to be 
helped first, for he too has been deprived of his wife and 
is in exile like Rama under the following circumstances. 
His elder brother Vali was the king of the VAnares with 
his queen named Tara and his town called Kishkimdha. 
A demon named Dundubhi came as « buffalo and challenged 
Vali to a single combat. V&lt fought with him, killed him, 
and swang his body in the sky. It fell near the hermitage 
of Rishi Matamga, who cursed VAli to die if he should set 
his foot any more within the precincts of his forest. Then 
Dandubhi’s son Maydvin came in the dead of night 
and challenged Vali, who readily went out to meet him, 
Seeing Vali going alone, his affectionate brother Sugriva 
followed him. Seving these two, MAyavin ran into a cave. 
Placing Sugrtva outside, Valt went in and did not return 
for 8 year, at the end of which blood came splashing to the 
month of the cave. Thinking that Valt was killed, Sugriva 
blocked the mouth of the cave with a huge rock to prevent 
the demon from coming out and killing him slso. He 
ivatalled himself as king ia the place of Vali. But the 
blood was of the demon killed by Vali, who with some 
difficulty burst open the month of the cave and came out, 
and although Sugriva explained his act, Vali believed that 
Sugrive shut him up in order to bring about his death and 
usurp the throne himself. So he beat his brother and 
turned him ont, depriving him of his wife named Rum. 
Thue turned out, he has been living in exile in Matamga’s 
forest, which, in consequence of the Héshi’s curse, Vali 
dreaded to enter. 


R&ma and Sugriva become allies on condition of Rama's 
helping the latter in killing his powerful brother Vali and 
getting back his wife Rum& and the kingdom of the V4na- 
yas, and then of Sugriva’s placing himeelf and his army at 
the service of Rima for regaining Sita. But to make 
sure of Rame’s ability to kill Vali, Sugriva aske Rama 
to swing the body of Dundabbi which is still lying 
there, He swings it with such force that it falls ata great 
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distance. But as the body had dried up and become 
lighter, RAma undergoes another test, thet of shattering 
seven big Sala trees grown in a line by discharging a 
single errow at them. There may be some esoteric sig- 
nificance in these seven trees. Then Sugriva challengea 
Valt to a single combat, but is worsted in each encounter. 
At last, as the two brothers are exactly alike, Sugriva ia 
made to wear a garland and sent egain to the fight, and 
when he is being overpowered by Vali, Rama discharges 
an arrow from a place where he is not visible to Vali, who, 
mortally wounded, blames R&ma for hitting him without 
giving him an opportunity to fight with him. On the 
death of Vali, Rama sends Lakshmana into the town of 
Kisbkimdbé to instal Sugriva as king of the VAnaras and 
Vali’e con Angada as their Yavardja. But reatored to the 
Inxnries of royalty, Sugriva gives himself up to pleasure in 
the embraces of Rumi and Tara, and sleeps over Réma’s 
business until Lakehmana threatens to punish him. Thus 
roused, he sends troops of V&naras in different directions 
to find ont where Sité is. 

Sugriva, an incongroous name to a real monkey, means 
“one who has a good face,’ and V&lt ‘one who has the tail.’ 
I would take these brothers to represent Agni and Soma 
respectively. In the Vedic literature Agni is called the 
mukham, * face, mouthpiece, of the gods, the first of 
them all, carrying oblations to them. He is well known 
as Rakshohan, the killer of the Rakshas, demons (Rv. X. 
87), and Anikavan, having an army. He is therefore a fit 
being to be utilized for helping Rama in killing the RAksha- 
seg of Lanké. His wife, whose name Rumi seems to be a 
word coined from the root ru, to cry or sound, may 
represent the exclamation Sv&ha, well-known as the 
personified wife of Agni. Soma ia daksho rasah, the liquor 
of strength (Rv. IX. 61, 18), and one of his epithets is 
Hari (Harir vanesho sfdati—Rv. IX. 7, 6), tawny in colour, 

Of. the Mantra: Agnir mukham prathamo Devatinim, &o,, quoted 
utp, lof Dr. Haug’s translation of the Ait.-Br., also Taitt. Br. III, 7, 1,8: 
Agnim Devatéuim prathamam yajet, Agnimakhih eva Devatih prieiti, 
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a word which among many things means the monkey also. 
With hia form ss the tail-like Soma creeper, he is aa it 
were Valf. T&ra, the wife of Valt, means ‘star’—s name 
which reminds us of Brshaspati’s wife Tar8, who, as the 
aweetheart of the Moon and the mother of Budha alas 
Rohineya, is the star Rohinf. The Arani wood used in 
generating Agni by attrition and the firewood maintaining 
the fire, and likewise the Soma plent from which the Soma 
juice is extracted, are the products of Vana, forest, and 
therefore Agniand Soma may well be fancied to be Vanaras, 
foresters, and as a riddle, monkeys. 


Bama having lost his wife in the forest, what better ally 
can the poet find for him in the forest than Agni? In 
politica it is the usual practice of one king having to fight 
with another to side with any of the claimanta to the 
throne of the intermediate country through which the way 
liea and secure his help, and so the poet has so well 
arranged the antecedent feud between Vali and Sugriva as 
to make the latter a fellow ready for matusal sympathy 
between himself and Rama. Therefore, siding with 
Sngriva, Rama kills Vali. It is the fate of King Soma to 
be beaten and sqneezed, and we have seen in several stories 
how the Moon Soma is metamorphosed as Asura or Daitya 
and killed by Vishnu. Although the plot conceived in the 
line of politics necessitated the killing of Vali in order to 
make Sugriva the ally of Réma, still in Aigada who is 
installed as Yuvaraja his father seems to be reproduced. 
Angada means ‘ one who gives ap his body ’"—a name which 
may well be given to the Soma plantas well aa its alter ogo 
the Moon Soma, who gives up his body to be eaten as the 
sacred Soma food by the gods in the dark fortnight. He 
is Angada devoting his body to the service of the Sun R&ma. 


Accordingly, Prince Angads ia placed by Sugriva at the 
head of the troop of Vanaras sent to the Sonth in search of 
the whereabonts of Sité. But as it would detract from his 
position as a prince and from his command of men and 
resources to say that he himself went to Lanké as Rama's 

% é 
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messenger to Sita, a subordinate Vanara is selected for that 
work, and he is Hanim’n. But Hanftman’s exploits as the 
messenger jumping scross the sea to Lanka, comforting 
Sita in her distress there, and doing many wonderful works, 
made him so great a favourite VAnara with the massea 
hearing the RamSyana that they began to worship his image 
thronghout the length and breadth of India, so that he has 
surpassed in popular fame even his King Sugriva and 
Prince Angada. 

In hia wonderful exploita Hanfimén seems to be another 
metamorphosis of the Moon. His parents are the monkey 
Keearin (lion, probably a metamorphesis of the Sun) and 
Afijan& (collyrium black, probably a personification of 
night), and he is born as the Amea son of Vayn, the god of 
wind, because he has to jump over the sea through the sky 
like wind. To account for the name of HamamAn, ‘ having 
(protrading) jaws,’ it is ssid that as soon as he was bora, 
he took the Sun for a fruit and jamped up like another 
Rabu, the eclipse, to catch him, that on Rahu’s complaining 
to Indra that his own function of catching the Sun was 
being usurped by this monkey, Indra with his Vajra 
weapon dealt a blow on his jaw so as to disfigare it and 
horl him down lifeless, that seeing his son killed, Vayu got 
angry and withdrew breath from all, that Brahmi pacified 
Véyo and resuscitated Hanfimin, and that the Sun god 
gave a hondredth part of his tejas, light, to him together 
with knowledge of all the Sastras.* What more do we 
want to indicate that Haniman is the Moon? 

While Hanfimén and the other monkeys are searching 
in the jungles of the Vindbya mountains, they get fatigued 
and thirsty, and enter a den called Rikshabila (bear's den} 
from which aquatic birds ara coming out. Groping iu the 
durk for a while, they find in the cave o beautiful forest in 
which everything is golden, and & pond of clear water, in 
which they quench their thirst. Maya, the architect of the 
Danavas, had built this den and lived in it with the Apsaras 


«© This story is stated briefly in Edm, IV. 66,and in detail in the 
‘Uttarakinda, surges 35 and 86, as contted in the Madras copies. 
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nymph Hemé. But Indre killed him, and then the place 
becomes the abode of a beautiful, brilliant Tapaavini damsel, 
named Svayamprabhé, self-shining. Hanfmén and others 
not finding the way out, see Svayamprabhé, without whose 
help no one entering the den could go out alive. She tells 
them to close their eyes, and by the time they open them 
and see, they are outside the den. As Rikshs means not 
only the bear, but also star, we may take Rikshabila to be 
the Day in which the Rikshas, stars, hide, as if it is their 
den, and Svayamprabbé to be the brilliant Lady of day- 
light. The Moon Hanfimén entera the day-den on the new 
moon day, closes his eyes, and by the time he opens them 
and sees us on the evening of the second day of the bright 
fortnight he has come out from the day-den. 

Finding Sité nowhere in the Vindhya jungles, the Vanaras 
are talking of how the eagle Jatayu was wounded and died 
in the service of Rama, and how they too should faat and 
die rather than go back to Sugriva without finding where 
Sita is. Hearing this, an old wingless eagle named Sam- 
pati crawls forth to them, much agitated by sorrow, for he is 
the elder brother of Jaé4yu, and had not till then heard of the 
latter’s death, The previous history of these eagles is this, 
In the olden time, on the killing of Veitra (byIndra in the 
Deva-Danava battle), these two birds flew up, each vying 
with the other, to reach the Sun first. Thoy went up so 
high tbat the Sun looked as big as the Earth, and Jatayu, 
the younger of them, was unable to bear the burning heat 
of the Sun. Ont of brotherly affection Sampiti eheltered 
him under bis wings, with the result that the wings were 
burnt up, and he fel! down on the Vindhya mountain. He 
lay senseless for six nights, and then crawled down to 
the hermitage of his well-wisher Rishi Nis&kara, who fore-. 
told him that he would see Ravana carry away Sits, and 
that by giving that news to the Vanaras that would come 
in search of her he wonld regain his wings. In course of 
time the Rishi died and departed to heaven. Sampéti 
crawled up to the summit of the Vindhya mountain, aud, 
as foretold, he saw one day RAvana carrying away the orying 


428 ‘THE RAMAYANA. 


Site in the aky. With his eagle eye he could see far, and 
in his flying excursions he had often seen Révans and hia 
place Lanké. Having conveyed this information, Samp&ti 
advises the Vanaras to go to Lanké and find Sita there. 
He asks them to take him to the riverside, where he 
bathes and offers funeral water to his departed brother, and 
regains his wings. Then the VAnaras go to the shore of 
the southern sea, and elect Hanimén to jump across the 
wea to Lenk. 

Seeing that the eagles are described as having flown so 
near to the Sun, and that one of them falls down to the 
hermitage of Rishi Nisikara, which is clearly a name of the 
Moon, it is most likely that, like the Sun and Moon, they 
too are some heavenly bodies. As already stated (p. 418 
ante), these birds, Sampati and Jatiyu, are either the 
planets Sukra and Budha, or Sokra and Bribaspati. 

As regards the first of these two alternatives, I would 
explain the story thus. Badha (Mercury) is the planet 
nearest to the Sun. He is for the most part merged in the 
Sun’s Jat hair, consisting of the dawn, day, and evening 
lights. From this fact Jatayo, ‘the creature of the jati’, 
may have been coined as a fit parokeha or suggestive 
name for Bedhs. As he is thus always flying about the 
Sun, the fancy is as though his object was to reach the 
Son, The next near planet to the Sun is Sukra, bigger 
in appearance than Budha, and therefore fancied to be his 
elder brother. He too is seen flying about the Sun, and 
in conjunction with Budba oftener than Mars, Jupiter and 
Saturn, and so the fancy is that he is Sampéti, ‘ flying 
together,’ with Budha, as though he vied with him toreach 
the Sun. But in course of time he is detached from 

, Badha and seen as the Evening Star in the lap of night, 
even after the disappearance of the twilight and the 
setting of Budhs below the western horizon, ‘hia phe- 
nomenon is read aa though, unable to bear the fire of the 
San’s light, he fell down from the company of his brother 
into the lap of night, the home or hermitage of the lunar 
Rishi Nishkare. 
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As regards the second alternative, it is necessary.to take 
notice of what appears to be another view of the-story. 
When repeating the story to Jambavan, to whose presence 
he is brought by the other monkeys, Sampiti says, in 
Sarga 62, that it was his son SupAreva, who was his support 
during his wingless state, that saw Ravana carry away 
‘Sité, and that on hearing that news from SupAreva he 
chided him for not fighting with Ravana and rescuing 
Sita from him. This contradicts the version given in 
Sargas 58 and 59, which makes Sampéti himself witness 
the event without any mention of his son. Sarga 62 seems to 
be a later addition, but whoover was its author, there must 
be some meaning in his introducing Suparsva. I think that 
he must have viewed Sampiti and JatAyn to be the planets 
Brihaspati and Sukra, and metamorphosed the planet 
Budha as Supf&rava, the son of the former. The two 
bright planets Brihaspati and Sukra are brothers, vying, 
ag it were, with each other for solar conjunction, but in 
course of time the former, whose orbit is larger, falls com- 
pletely into the lep of night, while the latter remains either 
as the Morning or Evening Star uear to the Sun, and is 
never seen at midnight. 

The original story seems to have arisen by viewing 
Sukra and Budha as brotherly birds, while in the subse- 
quent story those birds are changed into Brihaspati and 
Sukra, making Bribaspati and Budha father and son. In 
doing so, the author of the subsequent story was proba- 
bly ander the influence of another story which had become 
popular, and according to which Budha is the son—the 
Kehetraja son—of Brihaspati.* 

* I have tried to explain that story in Vol. 1, p. 210, Bribaspati of that 
story seems to be the Sun with Budhs (Mercury) as his Kehetraja eon born 
to the Moon, beosnse Budhs, as the planet nearest to the Sun, is for the 
most part in the Ban's light, and because getting solar conjanction ofteser 
than the other plancts he resembles in that respect the Moon who gets solar 
conjunction every uew-moon day. The faucy, therefore, is that Budha 
was born to the Moon, and allotted to the Bun as his Kehetraja son, And 
the planet Jupiter was named Brihsapsti evidently because it was pootio. 
ally fancied to be the Sun in miniature, while the other beight planet 
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Apte’s dictionary says that Jatiyn, the friend of Dasa- 
ratha, “ onoe saved his life while he was thrown down along 
with his car by Saturn, against whom he had proceeded 
when « drought, ssid to be caused by the planet, well-nigh 
devastated the earth.” It is not stated in what Purana 
thia story oconrs. It must be much later than the Rémé- 
yana. But the author of it must have known Jafayu to be 
a beneficent planet, either Sukra or Budha, and therefore 
it is said that he counteracted the malevolent planet Saturn. 
This may be compared with the verse ending with 
“yakshaty enam tu Budba-yogah” in the first act of the 
Mudr&rakshasa drama. 


Having emorged from Hékshabila, the star-hiding cavern 
of Day, and learnt from the Evening Star SampAti the 
whereabouts of Sit, Jambavén and others elect Handmin 
to jump across the sea to Lanka in order to find Stta there. 
Jambavan is Riksharaja, the Bear King, of the bears 
forming part of the Vinara army. He says that when he 
was young he was able to jump across the sea, but that he 
has now become old, and that of all the Vanaras the monkey 
Haniiman, who is a Brahmadrin, bachelor, in the prime of 
life, and who is moreover the Amsa son of Vayu, the god 
of wind, is most competent to jump across the sea. 


It appears to me that Jambavan is another personification 
of the Moon as the lord of Rikshas, bears, in the outward 
sense, but of stars in the real sense (wide p. 386 ante). It 
may be that the concept of the Moon as the lord of bears 
had belonged to an older strata of mythology, and that the 
R&mfyane utilized him in ita riddle of bringing the bears 
also within the etymological meaning of Vanara, ‘ belong- 
ing to the forest,’ as already explained (p. 422 anée). But 
in respect of the feat of jumping, the personification of the 
same Moon as the Hari or monkey Hanfmdan ehonld have 
preference over the bear, because another name for monkey 
is Plavaga or Plavanga, ‘moving by leaps or jumps.’ To 
aken, the prises of the Amras, was viewed ss the Moon in mixiature 
aide Val. L., p. 206, 
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suit the marvel of bis jumping across the sea, it is said that 
he is the sou of the god of wind himself. 
THE SUNDARA-EANDA. 

Accordingly, Hanim&n jumps across the sea. The solu- 
tion of the marvel of a monkey jumping even across the sea 
mast be found in our Handmfn being a metamorphosis of 
the Moon, jumping across the blue sky-sea, and the feats 
performed by him look like varied descriptions of the Moon. 

First of all, the winged mountain Maindka which had 
escaped from Indra and taken shelter in the depth of the 
gea comes out and flies up to the sky for Haniman’s rest- 
ing awhile on its back. But having no time to tarry, he 
simply honours the mountain with his touch and passes on. 

We have seen elsewhere (pp. 205—20¢8 ante) that the 
winged mountains hurled down by Indra are the clonds, 
and that the solitary mountain Mainéka which escapes 
from him into the depth of the sea is probably Soma’s 
asterism Mrigasiras placed in the depth of the sky-sea. 
Hanfim&n as the Moon touches it with his conjunctional 
rays. 

Then Su-rasa, the mother of Nagas, the snakes [of Rasd, 
the nether-world], springs op from the depth in order 
to swallow Hanfim&n as he is jumping throngh the sky, 
They both vie with each other in ewelling themselves, bat 
at last he becomes as small as the thumb and passes 
through her mouth end ear unhurt, and is applauded by her. 

Ag the fabulous snakes are the powers of darkness, their 
mother may be the Night beginning to swell at the advent 
of autumn. The Moon in his monthly career enters the 
Night at the beginning of the bright fortnight, goes on 
waxing and then waning, and quits the Night at the end 
of the dark fortnight. 

Then a Raékehast named Sihmik&, who is Khdygrahf, 
catching flying objects by their shadow, rises up from the 
sea, catches Hanfimin by his shadow, and puts him into 
her mouth; but he manages to come out squeezing her 
vital parta and killing her. 
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Sihmiké is well known in the Purdnio mythology as the 
mother of Réhu, the eclipse. Here she herself seome to play 
the part of the lanar eclipse, The Khay& canght by her 
is the Moon’s light, for Khay& means both shadow and 
lustre, 

In this manner, conquering the impediments on hia way, 
Haniman jumps to the other shore, and enters Lank& 
at nightfall, putting down the terrible Genius of that town 
as she came to obstruct him at the gate. 

Lanké, described aa situated on Mount Trikita, may be 
metamorphosis of Orion, which in the older story of 
Tripuradahana is the skyey town of the three Asuras 
barnt down by Radra, The Moon’s illumining this starry 
town with his light may be the meaning of HandinAn’s 
burning Lank# as stated further on. 

Tn the cover of the moonlit night Hanfim&n searchea 
every nook and corner of Lunkd, and at inst sees Sita seated 
in great grief under a Simsup§ tree in the Asoka park of 
Lanka, guarded by hideous Rakshast women. He can 
have no doubt whatever of her steadfast pitivratya, 
chastity, for, concealed among the branches of a tree, he sees 
her spurn the addresses of Ravana, who happens to come 
there at that time to persnade her to submit to his wish. 
Révana leaves her, giving her two months’ time within 
which to make up her mind to love him. She is in the 
moat distressed state of mind, when Hanfmin presents 
himself before her, and with great difficulty he convinces 
her of hia being traly Rama’s messenger and gives her 
Réma’s ring. In return she gives her head ornament to 
be delivered to R&ma, and is assured that her husband will 
loge no time in killing Ravana and freeing her from sorrow, 
now that her whereabouts are known. 

In all this there are two pictures of the same Moon, 
the one as the enemy Ravana, who, having bronght Stt& 
away from her husband the Sun, is making love to her, 
and the other as the friendly niessenger who has come from 
her huaband to find and console her and take back her 
news to him. 





The guards of the park make out Haatimiz to bo» spy 

- and try to catch him. He demolishes many trees, kills 
“R&vane’s eldest son Aksha and the Pafikaeend-nigakes or 
five army-genorals and others that are sent against hias by 
Ravana, At last, when Ravans’s powerful son Indrajit 
comes, Hanfimin allows himself to be caught by him im 
order to see Ravana and warn him of the danger in store 
for him. As a punishment for this impudence, his tail, 
covered with cloths soaked in oil, is set on flame. Bat it 
nerves him as a torch to apply to the houses of Lanké 
and barn the town. Sita, however, is not touched by the 
flame, and, by her blessing, the fire does no harm to Hané- 
man, He then jumps back across the sea. 

Akehe, among other things, means indriya, sense. 

* Therefore, Aksha and the five allied generals seem to be 
some internal demons connected with Ravana, the pereonifi- 
vation of Kama, Desire. 

Hanfimén’s success makes the Vanaras 6o much elsted 
that on their way back to Sugriva they commit great 
depredation in Sugriva’s Madhuvans, Honey-forest, drink 
away all the honey in spite of the remonstrance of Dadhi- 
mukba, the monkey in charge of the forest, and get 
exhilarated. 

About this we may remark that just as the VAnaras in the 
sense of the jungly people might get intoxicated ina grove: 
of Palm or Toddy trees, our Vanaras as the wonderfal 
monkeys and bears find their joy in honey, the sweetest 
forest produce. Dadhimukhs, as a uame for the keeper 
gf the Honey-forest, seems to have been coined after the 
name of Rishi Dadhiki of the Vedic legends, famed aa the 
holder of Madhu-vidy&, the Knowledge of the Honey. 

Dadhimakha carries his complaint to Sugriva, but the 

. Intter doesnot take any notice of the offending Vanaras, 

* for he soon hears the glad news of HanfmAn having suo- 
oveded in discovering the whereabouts of Sita. 

’ |, Manfimdn narrates everything to Rima,and delivers Btiiiy 

*hoad ornament, sad, aaa ecnvineing proof of his having” 
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really seen Stitt, he mentions to Rama a secret incidence 
kauwn only te Sit& aud Rama, and confided by her to 
Ha fimén. It isgius: Once upon s time, when Rama was 
P ating with bis head on the lap of Sita in their forest life, 
Fayanta, the son of Indra, cawe as a crow aud pecked her 
Dienst, and the blood which dropped from the wound 
arouaed Raina, who, »eing the offending crow, took up a 
blade of darbha grass and ducharyed 1b as BrahmAstrs 
sgeiust the crow. Pursued by the grass as the arrow, the 
crow went to all the gods for protection, but getting it 
nowhere in the three worlds, it came back and sought the 
protection of Hama himself, and was spared at the cost of 
one of ita eyes, 

This also locke like another solar and lunar myth. 
When the Sun Rams is in conjunction with the golden 
atar Sita, he is resting on her lap. On the new-moon 
day which comes during that conjanction, the Moon, 
metamorphosed as the black bird, is fancied to touch 
Sted, and the red morning light with which she is then 
enveloped is her blood. Then the Sux Réme rises, and the 
grassy arrow discharged by him is the solar light itself that 
goes to the lunar globe, With it pouring upon him, 
the renewed Moon springs up, goss through all the 
esteriews as if seeking the protection of the deities that 
are the regenta of them, and at the end of the lunar month 
comes back to the Sun himeelf. If we make him whirl 
round and round like this twelve times, he completes the 
year and comes back to the same Orion-blended Sun. The 
myth of his losing an eye may mean the Moon’s being 
enlightened to our view on only one hemisphere of him. 


THE YUDDHA-KANDA. 

Rama, Lakebmaxa, and Sugriva lose no time in going to 
the southern seashore together with the whole of the 
Vanara army. There, Vibbishans, the third and last bro- 
ther of Ravana, comes and seeks the protection of Rama, 
He had been derided and called a traitor by Révans for 
beving oouncilled him to restore ith to Rima, In a 
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soancil held, Rima overrules the others and admits Vibhi- 
shana, who becomes useful by furnishing information about 
the strength, &c., of the enemy is the Lagka war. 

Like Rama’s allisnce with Sugriva, his alliance with 
Vibhishana is another act of policy. 


Then Rama causes a bridge te be built across the sea 
to the island of Lank&. Before doing so, he wishes the 
sea to give way for the Vanara army to walk over to the 
island. But as the sea does not heed him, be prepares 
himself to shoot it aud dry up ite water by the fire of hia 
arrow. Terrified at this, the sea appeara in a kingly form, 
attended by the nymph forms of all the rivers,* propiti- 
ates Rama, and tells him to build a bridge across the sea by 
the agency of the Vanara named Nala who is the Amea son 
of the divine architect Visvakarman. Asan arrow once set 
to the bow must be shot somewhere, King Sea tells Rama 
to discharge it at that part of the sea near Drumakulye in 
the west where its water was being polluted by the tribes 
of Dasyus (marauders), Abhiras and others infesting that 
region. Accordingly, Rams shoots the arrow into the sea 
there, which, dried up by the fire of the arrow, became the 
aandy desert called Mara-kAntérs, while the place where 
the arrow actually pierced into the ground came to be 
known as Vrana, the wound (of the earth), which, drawing 
water from the bowels of the earth, alwaya contains it like 
that of the ses itself.+ Withdrawiug the arrow from the 
Vrana, Rama blessed the Maru region to be free from 
sickness ond be very congenial to cows {in its oases), 

Probably from thie Vrana the name of the Ronn of 
Ontch bes arisen. This myth about the formation of the 
Indian desert, which ia far from the scene of R&ima’s 
bridge in the south, may not have belonged to the 
Ramayana in its original form. This myth should be 
compared with what is fabled of the prior Rama of the 
rivges os his wives. : 

+ POR the story shou the sscred well in Klst formed by =a 
plersing indo the ground (p. 888 ents), 
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battlo-axe to the effect that when Kasyspa expelled Rama 
from the land gifted to him by Rama, the sea in the 
region of Sfirpéraka (modern Surat) receded and bared 
new land for Rama (p. 358 ante). I have heard iteaid (for 
which there must be some Pnranic basis) that this prior 
Rama had the new land bared by discharging an 
arrow at the sea. The Vrana and the desert are cov- 
tiguous to the region of SirpSraka, and it is likely 
that the story of the subsequent Rima’a forming the 
Maru land by shooting his arrow at the sea arose from 
a desire to make him imitate and excel the feat of the 
prior Rama. I have tried to show that both the Ramas are 
the Sun personified. Onr ancients must have thought 
that the region of the sandy desert was covered by the sea 
in some remote age, and the myth that Rima dried up the 
sea there by the fire of his arrow simply amounta to the 
idea that the action of the solar arrow or rays must have in 
course of time dried up the region in question. The idea 
that even the sea was bridged is a marvellonsly bold one. 
This idea seems to have given rise to the query—How did 
the furious King Sea allow himself to be bridled and ridden 
over by Rima? Asa reply to this, the myth in question 
seems to have been invented to show that Rima was so 
mighty as to humble the sea, that it was he who dried up 
the sea at the Maro Jand in the north-west, and that he 
would have dried it up in the south also if King Sea had 
not become submissive to him. 

The bridge constructed by Nala is ten Yojanas wide and 
8 brundred Yojanas long. * 

Nala, the builder of this wonderful bridge, ia appropri- 
ately fancied as the son of the divine architect Visvakarman. 
The bridge consists of huge trees, hills and rovks uprooted 
and put into the sea. The Ramopikhydua of M. Bh. Aran- 








© & Yojana in said to be equal to nine miles. This bridge of ton 
‘Yojansa wide and a bundred long ia a fanciful one, magnifying the width 
of the sea ‘between the peninsula of India and the inland of Laiké into 
the ronnd number of 100 Yojenas, 
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yaparvan says that the bridge was built becanse if ships 
had been impressed for the transport of the large army the 
maritime trade of the country would have suffered. Bunt 
the original’ poet of the story who uprooted forests and 
hills for the bridge could have evolved the required number 
of ships by a stroke of fancy if he had s mind to transport 
thearmy ip ships. The idea that troes were used gives the 
impression that the bridge was conccived as a floating one, 
Indeed, this is indicated in what King Sea says to Rima in 
the Rimopikhyina: ‘Let Na/a of your army, the son of 
Vievakarman, build the bridge, to be renowned for ever 
an Nala-setu; whatever trees and stones he puts in me, I 
shall carry them.’ Thus Na/a-setu may, in other words, 
be called Nala-plava, his float-bridge. 


Nala means the reed. In the Taitt.-Aranyaka VI. 7, 
which contains the funeral Mantras, there is a verse 
addressed to the spirit of the departed to this effect: 

Go thou to Vnivasvata: shine on in the kingdom of Yama. 
Arcend this nala, reed, (a8) plava, raft; go by the reed path. 
Having nala-plava, the reed-raft, transport thyself well, transport 
thyself very well, transport thyself across (to the shore of Yama’s 
kingdom).* 

We have seen (p. 121 ante) that in the Vedic literature 
sacrifice is figuratively the ship for transporting the good 
soul to the gods. It is likely that the reed raft for the 
departed symbolizes the ship of sacrifice and other good 
works performed daring his life here. The reed growing by 
the water side is procurable by the poorest son in order to 
be made the symbol of the ship or raft of sacrifice to be 
set afloat for his departed father. The South came to be 
looked upon as the terrible region of Yama, the god of 
denth; and as Ravana wns located in the Sonth as if he 
was ® duplicate of the terrible Yama himself on earth, if 
appears to me that the simple Na/a-plava of the Mantra 


' The original of the last sentence is this: 
Ba tvam nala-plavo bhitvd 
tamtara, prataro ’ ttara. 
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as the means of transport to Yama’s kingdom was utilized 
by the poet and magnified into the marvellous Na/a-setu, 
changing nals, the reed, into the architect Nala. 


The Ramayana (VI. 22, 74) likens Nalu’s bridge across 
the sen to the SvAtipatha in the sky." The commen- 
tator takes Svati-patha (the path of Svitt) to mean 
Khisipatha, which, according to the Vikaspatya and 
Apte’s dictionary, means the heavenly Galaxy, the Milky 
Way. ‘The simile itself is very grand, but as Svat, the 
thirteenth asterism counted from Krittika, and identified 
in that dictionary with the star Arcturns, is far from the 
Milky Way, it is not clear why the latter was called Svatt- 
patha.t 


The next event after the construction of the bridge is 


* Sa Nalena krita} retuk rigare makarilaye 
xumbhe subhagah «timin Svitipntha irdmbare, 


+ Did the namo originate by fancying the Milky Way to be the atarry or 
celeatial path of Viyn, the god of wind, who is the regent deity of SvAtt P 
Or did it arise in another manner? Thora is a fantastic idea expressed 
by the classical poets, Kalidasa and otherr, that tha drops of the Avatt 
rain, that ia the rain that comes when the Sun ia in conjunction with the 
Swati atar, become pearls. ‘The penrl khella at the bnttom of the nea are 
fanciod to float up to the xurfaco in order to receive the pourl-formiag 
Svatt dropa into them. This idea about the formation of pearls by the 
Bvt! dropa nny be the result of miaunderstanding what may have been 
a riddle-like saying abont the ponrl-like «tare, Ae the rains disappear 
and autumn sete in when the Sun in in Visakhi, the astoriem next to 
Svaul, in tho month of Karttika, let us suppose the old posts to have 
fancied the Jant rain clouds of the time when the Bun is in Svat? to dia- 
appear from the sky and revenl the stars in all their autumnal glory as if 
they are the pearl dropa ehowercd by them in the sky-nea. The riddle 
consists in the metamorphoson of the sky nnd its stars as the sen and its 
peartn; and the myth of the Svirt cloudr, the last of the summer cows, 
giving birth to the atar-poarin ut the advent of the yenr's Night in autamn 
is like that of the Int hour of night giving birth to the Bun, and of the last 
hour of day to the stars, When thun the stars were fancied to be the pearly 
rain drops of Svati, the name of SvAttpaths for the Milky Way may have 
arisen as indicating the Starry Path nnveiled from the retiring summer 
clonds of SvAtt. The Milky Way as seen in the clear sky of antumn is 
wach admired by onr posts, vide the Raghuvamen, ' Xhdypathensive 
Sarat pragannam ’, quoted in the Vakaspatyn under the word KhdyApaths, 
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the battle of Lanka. The details of it are very tedious and 
fantastic. Ravana’s generals are killed one after another,* 
but ama meets with several serious reverses, without 
which the victory won would have looked very light. 


No real progress is made towards final victory until 
Indrejit, the son of Ravana and Mandodari, is killed by 
Lakshmans, He is an adept in the black art of magic, 
subterfuge and deception. He twice binds Rama and 
Lakshmana with Nagapasa, the coil of serpents, from which 
on the first occasion the heavenly bird Suparns (tho enemy 
of serpents) liberates them. On the second occasion 
Hanimin brings the hill itself which contains the life- 
restoring herb. 

Probably Indrajit represents Ravana’s mastership in 
Aindrejala, the maya or magic of the senses. 

The next great Rakehasa that is killed is Kumbhakarna, 
the second brother of Rivawa. He isa giant in form. He 
would sleep continuously for six months. He had to 
be thumped, poked, and trampled upon before Ravana 
could arouse and send him to the battle. He is killed by 
Rama himself. 

While Indrajit represents the mischievous activity of 
cunning, deceit, subterfuge, &., Kumbbukarua seems to 
represent sluggishness. 

At last, having lost all his fighters, Ravana himself fights 
with Rama. Indra sends his own chariot and charioteer 
Matali to Rama. Although Rama lops off Ruvaza’s heads, 
“Their names seom fictitious: Prajaiigha (Longshauke), Mitraghna 
(killer of friends), Tapans (scoreher), Pratapaua (the greuter scorcher), 
Praghusa (voracious eater), Virfpiksha (having hidoous eyes), Vidyun- 
mall (garlandod by lightuing), Vidyujjihva (lightuiug-tongued), Vajra- 
mushdi (having adamantine fist), Avaniprabba (lightning-like), Agniketa 
(Gre-bannerod), Raxmiketu (ray-bannorod), Suptaghna (killer of the sleep- 
ing oreatures), Yajiiakopa (enemy of sucriticos), Vajradamebtra (having 
adamautine tusks), Aknmpans (the unshnkeable), Prahastu (having long 
arma), Narfntaka (death to mon), Devintaka (death to the Devas); 
Mahodare (having big belly), Mahdparsva (having big side), Yuddhonmetta 
(med in war), Atikéya (having = hage body), ‘Trisiras (the threo-beaded), 
one of the sous of Bivans, and Kambba and Nikumbhe, sone of Kambhe- 
kerna, 
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new heads spring up again andagain. In this manner one 
hundred heads of Ravana were cut off, and yet he is alive 
with renewed heads, and Bama doss not know what to do. 
The charioteer M&tali reminds him of Brahmdstra, the 
arrow of the god Brahma alias Pitamaha, It hae Vayu, 
the god of wind, in its feather, the Sun and Agni in the 
point, and the sky as its body. The god Indra hed 
obtained it from Brahma and used it in conquering the 
three worlds. Rishi Agastya had obtained and given it to 
Rama. Reminded of it, Rama sets it to his bow, muttering 
the sacred Mantras over it in the manner tanght in the 
Vedas, and then discharges it. It splits the heart of 
Ravana and kills him. 

Rama's arrow, made up of Vayu, Suv, Agni and the sky, 
may be compared with Rudra’s arrow made up of Agni, 
Soma and Vishnu, and used in killing the Asuras of the 
aéreal towns of the Vedic story. In Rig-veda VI. 75, 
which is a hymn in praise of the war chariot, horses, 
weapons, &0., verse 16 addresses the arrow thus : 

“‘Loosed from the bowstring fly away, thou arrow, sharpened 
by our prayer. 

Go to the foemen, strike them home, and let not one be left 

alive !"——Griffith. 
The original of ‘sharpened by our prayer’ is brahma- 
sameita, This shows that the practice of muttering brah- 
man, prayer, over the arrow in order to make it efficacious 
in its work existed even in the days of the Rig-veda. 
Originally the idea of the most efficacions Brahmastra may 
have arisen from this practice of muttering brahman over 
the arrow. But in the subsequent time when the Upani- 
shads had promulgated the Supreme Self as Brahman, 
the mysterious Brahmastra spoken of in the epics and 
Parinas seems to signify esoterically Brahman Itself as the 
Arrow. We have seen in the Kasay on VAmana-Tri- 
vikrama that Agni, Vayu and the Sun are the deities 
pervading earth, sir and sky, The Arrow having these 
deities and the whole sky as ita body must, it sppears to 
me, mean the Infinite Self of Knowledge realised by the 
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Kuower as his trae Self and as pervading everywhere. In 
the Upanishadio lista of the Teachers of Brahma-jfidns, the 
god Brahm& alias Prajdpati holds a position next to 
Brahman, 9 that he is the highest link in the chain of the 
Teachers of Brahman. Therefore the Supreme Brahman 
realised by Prajipati in the beginning ie the Arrow which 
every Knower should get in order to achieve victory over 
the great internal enemy Kama. In the case of Rama 
who conquers the great Rakehesa of the South, his immediate 
Teacher is appropriately found in Rishi Agastya, the bright 
Southern star Canopus. Only the Infinite Brahman free 
from selfish desire, used as the Arrow Brahmfstra, oan put 
an end to the repeated sprouting of Desire, 

If, aa I think, Ravana represents Kama, Rame’s killing 
him may be compared with Rudra’s burning Kama and 
making him Ananga, bodiless. Even if, according to 
the verse quoted by VeCAnthkirya (vide note on p. 414 
ante), Ravana be taken to represent mind, what is meant 
thereby is no doubt the mind beret with desire, for with 
mind in its pure state the Knower can have no quarrel. 

In his Vedantic drama, called Sankalpasfiryodaya,* 
Vedantikérya utilizes the Ramayana to give. him the 
following simile. He likens the soul pent up in the body 
to Sita imprisoned in Lanka, ruled by Ravana, the mind 
having the ten senses in their proud, unbridled atete, 
and surrounded by the sea of Samsfra, and Haniman 
to the Akaérya or Teacher carrying the Supreme Self 
R&ma’s news to it (and comforting it with the assurance 
that the Supreme Self will free it from the bondage and 
make it happy by the Sayajya communion with Him).t 

Tam given to understand that among the Advaitins there 
is a work called Vibhagasirira written by Arya Sivardma, 

Tradition says that he wrote this drama in rivalry to the Advaita 
Grams called Prabodhakandrodays, 

¢ The verse in which this is anid ia this: 

‘Darpodagradazendriyacanamancnaktambaridhishthite 
debesmin bhavasindhand pariveite dindm dasim dathited | 
adyatve Hanumeteamens gorosé prekhyipitictbes pamin 
laikdvnddbavidebartjeteneyinyiyena lklapyate || 
'  §6 





“2 . vam RAuYAWA. 


in which there is a metaphorical verse to the effect that 
Sité is Vidyd or Knowledge, and Lakshmana Ketas or 
Wisdom, and that losing Vidy& in the wilderness of 
Samefra, man undergoes sorrow, cultivates the friendship of 
Sugriva who is Sastrs, Scripture, kills Vali who is Dainya, 
Dejection, builds the bridge of Dhairys, Fortitude, acroas 
the sca of Madana, Desire, kills R&avana whois Abodha, 
Nescience, and getting back SitA who is Kit or Knowl- 
edge, is SvAtmarima, one who delights in hia own Self.* 

Likewise, verse 50 of the work called Atmabodhs, attrib. 
nted to the great Sankar&karya, metaphorically sees the 
hero of the Ramayana in the Knower. It says that having 
crossed the sea of delusion and killed the Rakehasa demons 
of desire, hatred, &c., and being united to (the spiritual 
lady) Santi, Peace of Mind, the Knower reigns as Atmframa, 
one who delights in himself. + 

These expounders of the Vedanta, whatever the aimiles 
which they have derived from the RamAyana in order to em- 
bellish Vedantic traths, should not be understood as having 
ever questioned the popular belief in the historical nature 
of the different characters of theepic. But superhuman 
personages like = monster having ten heads and twenty 
shoulders being entirely incredible historically, the prob- 
ability is that the whole work is allegorical. As Siti is 
Vedavati, there can be no doubt of her being Vidy&. I 
have viewed Ravana as representing Kama, Desire; 
but ea Desire does not exist or act independently of 
the soul, it is likely that Ravana was intended to represent 
the soul Jivatman and Rama the Supreme Self. The 
SJivatman’s Samefric state ia due to hia desira for selfieh 
objects, and so he is Kamin, the being of desiro—a demon 





* The verse in which all this is eaid ie this: 
‘VidyAsttAviyogakebubbitanijasukher sokamohébhipannal 
kotahaanmitrimitro bhavagahanagatah siatrasugrivesakhyah | 
hbatviste dainyavilim madansjalanidhaa dhairys setom vibadhya 
vidhvasthbodharaksbahpatir adhigatadijjaoakih svitmardmad if 
$ The verse is this: - 
STirtvé mohdenaven, hatvd rigadveshidirdkshasin | 
yoos slasiaambyabts bebcteno}virkjate | 
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of ten heads, for, so long as man is in the company of the 
bad inclinations, &c., he is virtually a demon, But if it is 
conceded that Sité is Vidyé, it mast follow that as soon as 
Ravana makes her the object of his desire in preference 
to all other objects he possesses, he has become a 
Mumuksbu, intent upon being freed from Samsdre by 
means of her. ‘The outward picture of his wishing for 
another’s wile and carrying ber sway by force is simply a 
paradoxical riddle, like Arjuna Kartavirya’s carrying away 
the oalf of Rama Jamadagnya. ‘Tbe Supreme Self is Para 
Brahman, and Brahma-vidy& is poetically His Spiritual 
Wife, because she knows no otber than Him as the object 
of her knowledge and love. She is ever devoted to Him, 
teaching Him only as the Great T'rath. She is Part 
Vidy&, the Great Knowledge, as contrasted with the lower 
knowledge Aparé Vily& (Mund-Up., I. 1,5). Only work 
done with Vidyé is efficacious (Kh&nd.-Up., 1., 1,10). She 
is thus the Great Wife of the Great Being, but taking Para 
and Para outwardly in the sense of ‘ the other’, He is‘ The 
Other’ and she ‘The Other’s Wife’. Man, led by the 
selfish desire of his Samsiric Kakshasa or demoniacal state, 
feels disposed to rob para, another, of his good things. But 
when this Rékshasa turns his attention to the Great Other 
and covets for and oarries away His Most Beautiful Spirit- 
ual Wife, even a8 a bride is carried away in the Rakshasa 
form of marriage, his Rakshass state must come to an end. 
It is only when his Vishayamrigatriahné is killed in the 
form of Marika that R&vana beoomes the asvetic receiving 
Spiritual Bhikeh& or alms from Sit&, and carries her away. 
Brahman is always her only aim, and therefore when Ravana 
makes her his sim he must be held as aiming at Brahman 
throngh her. That his asceticism in obtaining her is not 
a feint, but real io the inward sense of the riddle, is clear 
from the fact that he firmly rejects the council of others to 
give up Sita, and that he saorifices all hia kith and kin and 
his own body for her sake. His kith and kin and his army 
are the personifications of the powers of the scoumnlated 
sin of hin SamsArio state. The last verse of the Letvaeya 


ta num nimavars. 

Upanishad praya to the Supreme Self to conquer ovr sin 
and lead us in good path, and, sccording to the Kenopa- 
nishad, Brahman is the One Victor by whose victory the 
Devas are great. Therefore, the Supreme Self, realized as 
the Self of the Jivdtman’s self—as his True Life and 
Swrength—is alone competent to conquer the internal 
enemies and put an end to the embodied state of man 
whose Mukta state consists in his being freed from body.* 
As the result of bringing Sita Vaidebi, Ravana becomes 
Videha, freed from the embodied state. 

The solar and lunar poetry illustrating this paradoxical 
riddle of the Vedanta is simply this. Solar light is the 
Sun’a wife, and the Moon who shines with that light reflect 
ed on him is as it were her robber, but when the new moon 
day comes, the Sun killshim. The inner meaning of thie is 
that by taking the light as his knowledge the Moon becomes 
fully enlightened, and at the end of his monthly career 
sacrifices his body and becomes one with the Sun, the 
emblem of the Supreme Self. In the yearly phenomenon 
the golden star, whether we take it to be Ardr& or Rohini, 
Tepresenta the Suo’s summer light as his wife. The moon 
is the so-called robber carrying her away to the acronycal 
point when the winter begins, but on the new moon day 
that comes at the end of winter the Sun kills him and 
regains his wife, the goldea star. The inner mesning of 
this is that in order to burst the winter of Samadra the 
Moon takes the star of knowledge and gets the powers of 
winter and his embodied state killed by the Sun as soon 
os summer begins, 

To proceed with the story. Vibhishana weeps over the 
body of Ravana, saying: ‘O great hero, this is the result 
of thy being Kamamohaparite, overwhelmed by the infatua- 
tion of Desire, and not relishing my word. (By thy loss) 
the bridge of the good is gone, the figure of Dharma is gone, 
the essence of sativa, valour, is gone, the object of praise is 
gone; the suo bas (in thy fall) fallen down to the earkh, 
the moon sunk in darkness, the fire bereft of its flame. 

©.0f, ‘ Daterd snricam akritem '—KMad-Up,, VIL, 13 ead 1. 
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© Réma, this my brother is a great Tapasvin and Agni- 
hotrin, foremost in performing the Vedie rites, and by thy : 
permission I wish to perform his funerals.’ Rama says in 
reply : ‘Hnmity ends at death ; our object has been served ; 
let his funerals be performed ; as he is to thee #0 is he to 
me.*’ Then follows the weeping of Ravana’s wife Mando- 
dariand other women, and Rama tells Vibhisbana to console 
them and do the funeral rites to Ravana, but now, in order to 
ascertain Réma’s real inclination and follow it, Vibhishana 
refuses to do the rites, on the ground that Kavana was a sine 
ner having brought away another’s wife. Rama repeats the 
verse, ‘enmity ends at death’, &c., and says thatas a brave 
warrior that kept the battle ground to the last, Ravana is 
deserving of the rites, and that by performing them, Vibhi- 
shana would acquire merit and fame. Vibhishana then 
eremates Kavana’s body according to the rituals observed 
in the fanerals of a great sacrificer. 

Then Vibbishana ia installed as the king of Lanka, and 
Sité demonstrates the purity of her chastity by the teat of 
the fire ordeal, Agni himvelf, the god of fire, handing her 
over to Rama. ‘I'he fire ordeal may mean the etur’s passing 
through the conjuuctional solar fire when joining the San 
Réma. 

As the last moment of the term of Raéma’s exile comes 
without any sign of his return, his brother Bharata kindles 
& big fire to throw bimself into it, but Rama, Sita, and 
Lakshmana, together with the allies Sugriva and Vibhi- 
ebana and their Vanara and Rakshasa hosts, come instanta- 
neously in Révana’s akyey Vimaua Pushpaka, to the great 
joy of Bharata and of the whole town ot Ayodhya, and 
then Rama is installed. He reigns for ten thousand and 
ten hundred years. ° 

THE UTTARA-KANDA. 

A great part of the Uttara-kinda is devoted to the 
legends sbout the origin of the Rékshasas, Ravana’s 
previous history, his victory over Indra and the other 

@Mareniathai vairini nivrittam nah preyojenam | 
etyethen soya sanigkiro mamépy osha yethé tare 
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Devas, and other particulars. Some of those legends are 
not guite foreign to the three previous Kandas, for they 
are alluded to in them briefly here and there, making room 
for the details in the Uttara-kandsa. Some miscellaneous 
stories of that Kanda are marked in the printed Madras 
copy as Adhikap&tha or addition, and granting more may be 
eliminated as auch, there still remain facts which cannot be 
eliminated without destroying the sequel of the Ramayana, 
for the fivale is not simply the coronation of Rama, but a 
consideration of (1) what progeny he had and in what 
manner, and (2) how he quitted this world. Passing over 
other matters, I shall confine myself to these two points. 


On the first point, the thrilling story is to this effect ; 

After the coronation Rama spends many—the marvellous namber 
is ten thonsand—happy years with Sitd, governing hie country well. 
She becomes pregnant, and (as it is customary for the loving hua- 
band to ascertain and grant whatever innocent pleasnres bis 
naut wife may wish to enjoy) heasks her what pleasure she wishes to 
have, and ahe says that she would be very happy if ahe waa allowed 
to spend again a few days in the lovely forests in the company of 
the Hiahi women who sympathised with her during the exile, and 
whom uhe now wishes to honour by presenting valuable oloths and 
jewels tothem. He sysares her that he would aoon arrange for the 
trip. Butthen he comes to know that, however belanded he is by his 
people for his victory over Ravana, and for his good government, he 
has fallen into ill-fame iu one reapect, viz., his living with a wife who 
had been carried away by Ravana to a distant place and kept there 
for some months: the king’s wife should be above suspicion, and as 
the common people are prone to imitate the doings of the king, 
Rama's example would, it was feared, tend to a general moral 
degeneracy of the standard of the purity of wedlock. It is trae that 
itd proved her purity by the fire ordesl, but that was in another 
land. So, taking advantage of Sité’s wish to visit the forests again, 
Bams gets his brother Lakehmana to take ber to the other shore of 
the Gafg4 river at its junction with the river Tamasé, and absodon 
her there near the hermitage of Rishi Valmiki. She comes to know 
of her fate only when abandoned there. Hearing her cries, Rishi 
‘Valmiki comes and comforts her, snd places her in the company of 
the pious Kishi women. In due time she gives birth to twiu sons, 
Kuss and Lava, so uamed because, it is said, Valmiki performed the 
rite of Rakaba (protection from evil spirits) with the Kuss grass to 
the one and the Lava grass to the other, Valmiki brings up aod 
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educates these boys, and composing the Ramayans, trains them to 
stag it with the accompaniment of musical instruments, He takes 
them with Stt& to where Rima ia performing the Horse-sscrifica 
with a golden image of his wife (for there oan be no encrifice 
withond Patnt, wife), on the hank of the Gomatt river in the 
Naimien forest. Staying himeclf in the vicinity of that-place, he 
sends the boye to the large cancourae of learned men come from all 
parts of the realm to witnesa the sacrifice. and thera the whole 
aarombly is charmed beyond meanure bv the aong of the lovely hovn 
and the literary beanty of the enio. RAma comen to know that the 
boys are hia own rons, and that the anthor of the epic ahont himaelfin 
Rish{ Valmtki, the Bhargava ‘descendant of the Gotraof Bhrien), Ha 
sends word to Vilmtki to the effect that, if Rit& har no objection 
and is permitted by him, sho may appear in the ansembly and 
Rive proof (nratyava) of her pnrity, Clad in brown-red dress (of 
anostioiam), froing downward and choked with (annpreased) terra, 
Std followa VAlmtki into the assembly as if ehe ia (the goddess) 
Srati (Vedio Knowledge} following (the god) Brahma, and ntters 
these words of sapatha or oath: 
AsT have not even thonght of in mind anv other than Rama, x0 
may the goddess Madhavt (the Farth) give me an opening! 
As T have not worshipped hy mind, word, and deed any other 
than Rama, so mav the goddess Madhav give me an opening! 
As this in my tenth, T knowing none other than Rams, ao may the 
goddess Madhavi give me an opening! 
‘Then inatantaneonsly « throne borne hv the wonderfnl Nagas® barata 
forth from the ground, and the goddess of Earth herself (in her 
nymph form) weloomes Stta,and placing her on the throne, disanpenra 
with her into Rasdtala, the interior of the earth, amid the shower 
of flowera from the akv, where the cel ja appland Rtth’a atin, 
character, and the whole assembly ia amazed. Thus Sita who 
was found in the Rarth when Janaka ploughed and prepared his 
saorificial ground disnppears into the same Earth. The god Brahma 
‘himeelf comes and consoles Rama. saying that he ia Vishno himeelf, 
thet be will rejoin his pure noble wife Sita on hia qnitting this 
world, that his story compnsed by Valmtki is the beat of the Kavvas, 
and that no one but himself is worthy of the yasas, fame (of being 
the subject) of such works. R&ma performs many more ancrifices 
with the golden image of Sit& before quitting thir world. 





Viehna, whose Ames incarnation RAma is represented 
to be, is known in the Satapatha Brahmans for his fame— 
{Muir's Tests, IV. p. 124). The Tritt. Brdhmans says 
‘ ‘The mythical inhabitants of Easltale. oar 
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€Vishna desired: May I hear punya sloke, holy verse or 
praise (of me); may no papt kfrti, ill-fame, reach me’—~ 
(Ibid, p. 129), Inthe concluding part of the KAandogya 
Upanishsd, the knower departing to Heaven saya: ‘I 
become yasaa, fame, among Brahmans, among Kehatriyas, 
among the common people. The knower should so conduct 
himeelf aa to become famous and leave to posterity his 
fame iteelf as his glorious offspring. Who elee can give 
birth to this fame except the spiritual lady Vidya loved by 
him! I wonld therefore view SitA as becoming pregnant 
with Réma’s fame, and giving birth to it as his twin sone 
Kuss and Lava, his own glorious hear-worthy fame itself 
personified as the melodious Kustlavas, singers. In the 
fourth of the introductory Sargas of the BAlakAnda, these 
two princes, who exactly resemble Rama in appearance, 
and who, having got the whole of the RAmfyana by heart, 
sing it to Rama who is not yet made aware of their being 
his own sons, are throughont called Kuaflavao (in the 
dual), the two singers. But if it was the poet’s intention 
to pereonify Rama’s fame itself as his offspring singing and 
glorifying him everywhere, it may be asked why there is 
not only one son as Kueflave, but two sons. The reason 
T can suggest is that an only son is not in much favour in 
our Sfstrar, and that in music the effect is the greater 
if more than one join in singing together with the ac- 
companiment of the different kinds of instruments. It 
is distinctly ssid that the song sung to Rama was 
accompanied by tantri and laya (tantrilayasamanvitam). 
Therefore two singers were invented to represent Rama's 
singing fame, and it is easy to detect that their names 
Kuss and Lava are simply the result ofa play upon the 
word Kastlava, by breaking it into the two words, and that 
while inwardly this is the real origin of the two names it 
ig said outwardly that they arosa from the use of the Kuga 
and Lava graases. 

Gse becomes Punyasloka, well-famed, if his fame is 
worthy of being bora in the shape of = postical work in the 
taind’s house of @ grest post, and there nourished and 
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up. This seems to me to be the reason why the 
twin sons representing, as I fancy, the Ramayana itself are 
made to be born in the hermitage of the poet Rishi Valntki, 
brought up by him, and finally presented by him to Rama 
in the learned assembly. 

When thus the post conceived the idea of making Rama’a 
fame to be born as his two Kusflava or singing sona in the. 
honse of the post, involving as it does Queen Sité’s ao- 
couchement in the humble hut of a Brahman poet, it became 
necessary to assign a reason for this strange circumatance, 
and I suspect that the reason invented for putting away 
Stt& at the poet’s hermitage by fastening the popular eus- 
picion of kn-sila or impure conduct upon the would-be 
mother of Rama’s Kusilava song, is the result of another 
play npon the word Kustlava by fancying it to be a sort of 
matronymic derived from oue who was (suspected of being) 
kn-sflf, & woman of impure conduct. The VAkaspatya 
derives Kusilava from ku-sila, impure conduct. If this 
waa the correct origin of the name, it shows that the pro- 
fessional Kusilava, singer or actor, though much admired 
for his proficiency in music, was considered to be of 
impure conduct by reason evidently of his association 
with profeasional prostitutes, or of his origin from them. 
Brahmavidy& who knows none other than her Husband, 
the Supreme Self, has nevertheless to be loved spiritually 
by all the knowers. Because the knower Ravana carries 
her away, there comes the paradox of the suspicion of her 
having been seduced by him, and that is made the reason 
for putting ber away. But-she is really parity all over. 
On the contrary the manner in which Rama is made to put 
away an innocent wife in her helpless state of pregnancy, 
deceiving her into the belief that she is being sent ona 
pleasure trip, taints him with ka-sila so far as the outward 
aspect of the riddle goes. But we are to get over all this 
by. hitting at the real inward aim of the riddle, which into 
make him the father of his glorious singing fame con- 
osived in the womb of ee eee 
sored. Hee ofa worthy post. 


Sité’s career is completed when ahe bears to her hus. 
band his fame, while her own steadfast pAtivratya or 
devotion to her husband both when she is carried away 
by Ravana and when she is put away by her own husband, 
and her osth and ordeal bearing testimony to the purity of 
her character, make her one of the noblest heroines that ever 
was pictured by the poetical genius of ancient India. She 
es Brahmavidy& knows none other than her Hasband, the 
-One Self of the universe. Her disappearance means, J 
think, her spiritually merging in Him. 

Phenomenally, the golden star at ite solar conjunction 
disappears from our view into the ‘ go’, light, of the Sun, 
and ‘ go’ means also the earth, 

Sita may be compared with the Rig-vedic Saranyd, the 
danghter of Tvashéri, the wife of the Sun Vivasvin, and 
the mother of the twin Asvins (vide the Essay on the Asvins 
in Vol. 1). The whole world assembles in order to witness 
the wedding of Tvashtri’s daughter, who being made 
Savarn, of the same colour (as that of her husband), and 
hidden from the gaze of the mortals, is given to Vivaavin, 
but she disappears, giving birth to and leaving behind the 
twin Aevins. She who was made Savarné appears to me 
to be Saranyf herself, whom I have identified with the star 
Rohint, whose colour being golden, the fancy is as if she 
was given that colour and thereby besutified in order to be 
fit to be the wife of the Sun at the conjunction, The same 
idea of giving s beautiful colour to the bride seems to me to 
be atilized in the Taitt.-Brahmana iv respect of Siti Savitri 
who, we have seen, is beautified by the application of the 
Sthfgara colour to induce the Moon to marry her. Bat in 
the post Vedic time of the Brihaddevaté, the legend of the 
Rig-veds about Saranyf was so transformed as to muke the 
woman that was made SavarnA to be Sarany’s substitute, 
of the same form and colour as herself, left by her with her 
husband at the time of her disappearance from him. Herein 
in the BAmfyana the whole world, consisting of the colestials 
above and the large conconrse of people at the sacrifice 
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performed by onr hero of the solar line, comes together to 
witness Sitd’s ordeal and her joining her husband ; but 
proving her purity, she disappears leaving behind the twin 
Knusilavas, while her substitute consisting of the Suvarna 
or golden image of her may be compared with Saranyii’s 
substitute Savarnd of the story of the Brihaddevaté. This 
idea of the golden substitute of SitA is older than the 
Karmapradipa, a work attributed to KAtyfyane, and 
regarded as a Parisishta of the Simaveda. In IIT. 1, 10o0f 
it, as pointed ont by Professor A. Weber, there is a verse 
sbout Rama’s performing many sacrifices with the golden 
image of Sit& as Patni.* 


I shall now take up the second point, viz., how R&ma 
quitted this world. The story may be summarised thus: 


RAma’s mother and stepmothers having died, and their funeral 
ceremonies and Sriddhss having been performed together with the 
distribution of charity on s large scale, Kila, the god of Time, 
assuming the form of a TSpasa, arrives as & messenger from the 
god Pitdmaha (the four-faced BrahmA), and obtains a private in- 
terview with Rama on condition that if any person should intrude 

“upon them during the interview, that person should be put to 
death, B&ma informs Lakshmana of this sad places him at the 
door. Kala then delivers the message, which is to the effect that it 
is time for Rama to think of returning to Heaven. 


In the meantime Atri’a son Zishi Durvileas arrives, and althongh 
Lakehmans tells him to wait a little, he threatens to pronounce a 
curee upon Rama and bia whole kith and kin and country if he is 
‘not at once announced. Preferring to forfeit bis own life in order 
to save them all, Lakshmans goes in when Kala is still with Rama, 
and announces Durvisas. Then on the departure of Kile, Durvisas 
who is reepeotfully received by Rams says to him: ‘ My Tapas for a. 
thousand years has been completed to-day, and I want to eat of thee 
whatever food is ready.’ Bima offers the food most gladly, on 
eating which Durvisas exclaims, ‘Sadhu (well done), Rama!’ and 
goes away. 

‘Then nesing that Rama is downcsst and speechless with sorrow, 
Lakshmana urges him to conquer him (és., put him to death) and 





©The verso ia this: 
BAmo ‘pi kritvé sanvarntm Sttim pasnim yasasvinim 
Ne yajiiair bahavidhsiA sabe bhritesbhir abyatah, - 





* hereby be.tras to the word given to Kila. Saying that in the conve 
Of one who ia so good renouncement (tyAga) is equal te putting to 
death, Rima renounces Lakshmana, who, without going to his 
honse, goes directly to the river Sarsyé, bathes there, and, with 
palms joined and raised to the head (in the act of Yogio duvotion), 
suppreases sl! his senses and breath, and in that state be ie bodily 
taken np to Heaven by Indra amid the showers of flowers poured 
down by the celestials. 

Not only RAma’s remaining brothers Bharata and Satraghns, but 
the whole of the inhabitants of Ayodhyi, make up their mind to 
quit this world along with Rima. Like Rame his three brothers 
also have two sons each, and theee eight sons are installed as kings 
of the following countries : Rama's sons Knsa and Lava of the south 
and north Kosalas respectively, the capitel of Kuss being Kushvatt 
near the Vindhys mountains, and that of Lava Sravasti; Bharate’s 
eons Taksha and Pushkals of TakehasilA and PushkalAvate of the 
GAndhbara conntry; Lakshmana’s sons Ahgada and Kandraketu of 
the Karupatha und Malla countries; and Satroghna’s sons Subdhu 
and Satragbitin of Madhura and Vaidiss. 

Bearing that Rama intends quitting this world, the monkey king 
Sugriva instals his nephew Atgads as king of Kiehkindha and joius 
Rama with many Vanaras, but of them Rams tells Handmin to live 
fo thia world as long as the RAmAyana ie current in it. The 
Rakshess king Vibbtshana also arrives, but RAma blesses him to be 
king of Lanka as long as the sun and moon endure. 

‘Then at daybreak the procession starts with Rama's ssorificial fire 
in the van, and the goddesses Sri and Hri attending upon him. 
Going to the river Saraya, he crosses it by foot, and then, praised 
and weloomed by the god Pit&maha, he bodily enters Vaishnavam 
Tejas, the Light of Vishnu, together with his brothers, and becomes 
Vishnomaya, Vishnu Himself. Sugriva enters (hie father) the Sun, 
while the other Vansres enter their own divine fathers, And then 
at the word of Vishnu the god Pitimaba establishes the vast crowd 
of the followers of Rams in the Heaven called SAntinika or Santina 
situated sbove Brahmaloka (the world of the four-faced Brahma), 
and not a sonl is left in Ayodhyé. Atthe end of many yesra 
‘the vacant city will become inhabited again when it gets ene 
named Rishabba as ita king. With this prophesy the Ramhyana 
ends. 

Kila is the personification of Time. Rishi Darvasan, 
meaning probably ‘ill-clad,’ seems to represent asceticimn 
or renunciation, the hunger or desire of whioh is satisfied 
when it makes Réms practice renunciation on the eve of 





his quitting this world. When Réms rencunces even 
Lakshmana, the best of his kith and kin and one that 
followed him in his exile, he must be held aa having 
renounced the whole world. As Rémais the representation 
of Vishnu as man, the mode of his utkranti or exit seems to 
be the same sa that prescribed for the enlightened man; 
and therefore the river Sarayfl crossed by Rama may signify 
the river supposed to exist as the boundary between this 
world and Heaven; his going up bodily may simply mean 
his springing up in his own trae svardpa or state of Self, 
the same which in the case of the enlightened man is 
mentioned at the conclasion of the Khindogya Upanishad 
as: ‘osha samprasido ’smakkharirat samutthiya Param 
Jyotir upasampadya svena ripendbhinishpadyate’, The 
Light into which he enters may signify the same Great Light 
which is spoken of as Param Jyotis in the sentence just 
quoted. As already stated (p. 400 ante), tho town of 
Ayodhyé seems to represent the body which, the same Ups- 
nishad says, is shaken off or abandoned by the man who 
has attained the Self (‘dhftva sariram akritam kritatma’) ; 
and it is significant that at Rama’s exit Ayodhy& is wholly 
abandoned. If thns Ayodhy& represents the body, its 
inhabitants that quit it along with Rama may be taken 
to represent the Pranas, senses or vital spirits.* The sons 
left by Rama’s brothers at the rate of exactly two by each 
seem to be in imitation of R&ma’s twin sons, and to 
represent their fame. Although in the inward sense 
Ayodhya represents the body, still outwardly it is the town 
of that name, the capital of the kings of the solar line, and 
therefore in order to account for its being inhabited, it 
was said that Rishabha, meaning the Best, would re-people 
it, But the subsequent poet Kalid&sa, not liking the idea 
of Ayodhy& being in ruins for many generations, makes 
the abandoned town appear as a female apparition to Rama’s 





# Abont the Prinas of the enlightened sou), see Bréb.-tr.-up. IV. 4,6: 
‘ne tesye priadh atkrimanti’, or, as the Médhyamdina text says, ‘- 
teamed printh utkedownti’, end the Brabme-stives, IV.3, 7-28. «, . 
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son Kuss himeelf, who, invited by her, moves thither and 
oocupies it with all the inhabitants of his new town. 


Although we have finished our survey of the Ramiyana 
by taking notice of the principal incidents of its seven 
Ka&ndas, still it is necessary now to go to the preamble of 
it at the commencement of the Balakinda, where there is 
4 remarkable story about how Valmiki, the reputed author 
of the Ramfyana, composed it. It is to this effect : 


Once upon s time Rishi Valmiki, ever devoted to Vedic study and 
tapas or austerity, questions the divine Rishi Narada as to who ia 
the best of men living in the world at thet time, and Narads tells 
him the name of Rams with an epitome of his wonderful hiatory, 
and vanishea in the sky to the world of the gods, Then Valmiki, 
accompanied by his disciple Bharadvija, goes to bathe in the clear 
water of the river Tamasd not far from the Ganges. On the way he 
sees a Nishida, hunter, kill the loving male of a couple of kranfike 
birds, and filled with soka, sorrow, by the cries of the bereaved female 
bird, he addresses the hunter thus: 

‘MA nishids pratishthim tvam agamah sisvatth eamih 
yet kraufikamithundd ekam avadhih kAmemohitam. 

Banter, mayest thou not obtain reeting-place for eternal years, inas- 
much as thon hast killed, ont of the kraafike couple, that (male) one 
which was infatuated by (Cupid) desire. 

But heis aurprised to find that what he attered in zoka, sorrow, 
took the form of s well-constracted sonorous sloka, verse. Bathing 
in the river, he returns to his hermitage and ie brooding over the 
verse that «prang from sorrow, when the four-faced god Brahmi 
appears before him and says: ‘Do not be concerned; thou hast 
reslly constructed s sloka; it wea inspired by me; do thou com: 
pose the story of Rama and Stt&; (by my favour) every detail of it 
will shine to thee.’ Accordingly he composes the Ramfyana and 
trains the two Kustlavas to get it by heart and sing it. 

T have tried to show that the Ramfyana ie an esoteric 
work illustrating VedAntic traths. A work on the Vedénta 
or Brehmakénda would be worthy of acceptance if it is 
shown to tesch or illustrate no new thing invented by 
the, author, but only the old truth obteined through a 
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competent Teacher. The god Brahm’ alias Prajapati is, 
according to the Vameas in the Brth-fr.-upanishad, at the 
top of the line of the Teachers of Brahman. So, it is 
said that our Vedantic epic was ingpired by him, while 
Narada is utilized aa the immediate Teacher of it. This 
Narada is famed in the Khnd.-Upavishad, PrapAthaka VII, 
aa learning the Bhiman or Infinite Self from Sanat-Kumars, 
the Eternal Boy, the god Skanda himself. ? 
There Narada asks: 
Ss bbagavahk kasmin pratishthitah P 
“ Bir, in what does He (the Bhiman) reat?” 
Sanat-Kumara replies : 


“In His own greatness—or not even in greatness. In the world 
they call cows and horses, elephants and gold, slaves, wives, fields 
and honses, greatness. I do not meun this, for in that case one 
being (the possessor) reste in something elee, (bub the Infinite 
cannot rest in something different from itself.)” 

That is to say that ss He is Infinite, nothing can circam- 
soribe Him and make Him like a finite being enveloped by 
and resting in a house, for He Himeelf is the Infinite Home 
of all, existing everywhere by his own greatness, which 
does not depend upon any objects of enjoyment different 
from Himeelf. In this sense, and not in any sense opposed 
to His all-interpenetrativeness by which He has made 
Himeelf the All-Loving Self and as such Himself His own 
greatness and joy, He is not pratishthita—not resting in 
anything—or, in other words, He has no pratishthé, 
resting-place. Now this very word pratishtha is used in 
the so-called sorrowful verse in which the hunter is out- 
wardly cursed not to have pratishth& for eternal years. It 
must strike anybody as a paradoxical riddle that this curse 
should be adopted as the benedictory stanza at the begin- 
ning of the Ramayana, and that the god Brahma is made to 
bless it with the real nature of = sloka. Now, sloka, 
although ordinarily meaning verse, means praise, and it 
is most likely that the verse in question, containing s 
carse outwardly, was intended to be really a praise:.or 
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benediction. Rudra, the Vedio Son God, is not only ihe 
hanter, but also, acoording to old Pnranic legends, the 
destroyer of Kama. Likening Vishsu’s Amea Bama to 
the famous Son God Rudra, he is by his forest life a hunter 
as it were, killing at last Ravane, the demon of Kama 
Thus, if we take the hunter of the verse in question to 
signify Rama and the two kraufike birds RAvana and 
Mandodart, of whom the former is killed by Bama, the 
verse would be really in praise of the hunter, blessing him 
to have for ever no pratishth& or dependence upon anything 
else, for one who has killed selfish desire loves all the 
creatures as himself, thereby making himself the whole 
universe, independent and infinite. Viewed in thia light, 
this riddling verso is a key to the Ramayana, and therefore 
placed at the head of it. 


Valmiki means ‘belonging to valmike, the antbill.’ In 
one place in the Uttarak&inda he is called Bhargava, 
descendant of the line of Varuna’s son Bhrigu (Sarga 94, 
verse 26), while in another place (Sarga 96, verse 19) he ia 
said to have been the son of Praketas himself. Praketas 
is another name of Varuna. KXyavana, son of Bhrign, was 
in the anthill (p. 380 ante). The object of calling Valmiki 
Bhargava may be to liken him to the planet Sukra, who is 
called Bhirgava and Kavi, poet. Praketas, from whom 
Vilmiki’s patronymic Pr&ketasa is derived, means very 
wise, intelligent. It appears to me that whoever was the 
real poet of the Ramayana, he did not want to proclaim 
his individuality, but that in order to give religious import- 
auce to the work, it has been attributed to a divine Hishi, 
probably a personification of Agni as the son of the very 
intelligent god Varuna himself. 

The disciple Bharadvija who ettends upon VAlm{ki 
when composing the work may, in this connection, be 
taken to signify Mind. The Setapatha Brihmana, quoted 
im the Vadaspstya under the Earned gives 
that significanss to Bharadvija, ‘Mano vai 
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There are scholars who consider that Rama’a victory 
over Ravana, followed by his coronation and by the saying 
at the end of the YaddbakAnda that he reigned happily for 
thonsands of years, and that whoever heard his story 
would be happy here and at the end go to Heaven, was 
originally the finale of the Ramayans, and that the whole 
of the Uttara-kanda including the birth of Rama’s twin 
sons, and the preamble of the Bala-kinda, are later 
additions. Be it s0, and it may even be granted that those 
additions were made snbsequent to the time of the other 
great epic, the Mahibharata. In the later age when the 
epic had become widespread and popular, the absence of 
any progeny to its hero Rima seems to have been 
felt as a drawback, and so his fame itself was metamor- 
phosed as his singing cous Kusilavas born in the hermitage 
of the poet, and he was given » marvellous uatkranti or 
final exit, It msy be mentioned here that the Mabi- 
phfrate gives marvellous exits to Krishna and the Pandavas. 
Tt ig also curious that as the Mah&bharata begins with 
Dhritarashéra’s sorrowful stanzas serving as the key or 
index to the principal events of that epic, sois the Ramayana 
also prefaced by the so-called sorrowful stanza, which, have 
tried to show, is the key to the principal event of Rama’s 
story. The preamble of the Bala-kAnda says that the two 
Kueilavas went on singing the Ramfyana in the assemblies 
of Rishis, and that Rima found them singing in the streets, 
took them to his house (vesman), and heard them. This, 
taken by itself, gives the impression that the narration took 
place in Réma’s capital. The Uttara-kinda’s locating the 
parration at the session of the horse-sacrifice performed in 
the Naimisa forest may be compared with what is said in 
the Mah&bharata and many of the Puranas that their 
narration to Rishis took place at sacrificial sessions in the 
same Naimiea forest. The RamAyana having finally been 
divided into seven books, the nomenclature of Kinds given 
tothem may have been in imitation of the Taittiriya Sambits 
of the Yajar Veda which is divided into seven Kéndas, 
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There is a Kannada proverb abouts dull man who heard 
the R&mfyana all the day long, and at the end asked: 
* What ies Sita to Rama?’ But even a learned Pandit may 
well ask that question, for, in days subsequent to the age 
of the Ramayana, strange stories have arisen, one set of 
them to the effect that Siti was the sister of Rama, who, 
in marrying her, married his own sister, and the other 
that Réma’s wife Sita was the daughter of Ravana, who, in 
ebdncting her, abducted his own daughter. Abont twenty 
years ago I heard from Honnili Gurardy&karya, an old 
pensioned Paurinik of the court of the late Mahfirija 
Krishnaraja Vadayar of Mysore, the following three stories, 
to which I add one more which is current in this part of 
the country, viz., the Mysore State: 


(1) Sita, the incarnation of the goddess Lakshmt, was the 
daughter of Dasaratha and sister of Rims. King Janake obtained 
her asa gift from Dasaratha, who warned him that she would dis- 
appear if allowed to tonch the ground. Therefore, Janaka always 
kept this his adopted daughter on « pitha, a raised seat of wood, 
Bnt one day Rishi Jajali came, and as there was no one else to 
receive him, she came down to the ground to aalute him, with 
the result that she disappeared into the earth. Seven years after: 
wards she was found in it when Janaka ploughed the ground to 
perform his sacrifice. She was not then recognized as the daughter 
of Dasaraths, and Bima married her. 

This story, the Paurinik said, is in the Uttars-Vasistha-Purina, 
and also in the SkAndottars-Purins. 

(2} B&vana, having conquered all the gods, appointed the god 
Brahmé as his astrologer to tell him the stars daily, and Brahma 
had blessed Ravana to live for six Kofi years. Once upon a time 
Brahma had to wait long at the door of Ravana’s palace withont 
finding sdmittance. Bishi Narada vomehow managed to go in and 
told Ravana that for the fault of keeping Brahm& waiting outside 
be (BAvass) had jost three-fourths of hix wge, and that the remaining 
one-fourth too would go away if he abducted a damsel that had 
merried her own brother. Nobody was aware that Sita, who was 
found in the ground by Janake and who married Rama, was RAma'a 
sister (aa in the first story). By abducting her R&vana bronght on 
his own rain. 

The Paarinik said that shis story was to be found in the 
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(8) Once upon s time the heavenly songsters Nirade and 
Tambura went to Svetadvipa in order to show their proficiency in 
the court of Nariyana, Tamburu found a ready admittance, while 
Narada was left coldly outside. Just then Lakehmt, the spouse of 
Niriyans, entered the hell in state, and her sttendants pushed 
Narada aside to clear the way for her. He cursed her to be born as 
the daughter of an Asura. She was accordingly born as the 
daughter of Rivana and Mandodart. Narada went and predicted to 
Bavana that the obild would bring about his ruin. So, Ravana cast 
her away into the sea. She was washed into s river named Sruta- 
mAl& in Janake’s country, and the Sun god placed her ine lotus in 
that river and worshipped her for nine months. Janaka prayed to 
the Sun for a child and received ber in gift. He bronght her up 
end married her to Rima. So, when Ravana abducted her, he 
abducted his own daughtor, not knowing what had become of the 
cast-away child. 

The Paurinik said that this story was in the Maudgalya-Ramie 
yana. 

(4) Being vanquished and always slighted by Ravana, the Devas 
began e sacrifice intending to offer a pot of amrits, nectar, as an 
oblation into the fire for tbe birth from it of sn immortal being able 
to kill BAvana. Narada told this to Ravana, but leet Rivane should 
become immortal by drinking the nectar, be told him that the pot 
intended to be sacrificed was full of poison, because, he said, the 
object of the Devas was to get a venomous being to kil] him. 
RAvana went and, driving ont the Devas, brought the pot and 
left it in charge of his queen Mandodari, telling her that it waa 
poison end thet she shonld preserve it most carefully from slip- 
ping away into the bands of the Dovas. So she did; but anfortu- 
nately a domestic quarrel ensued between her and her husband, 
end wishing to put anend to her life, she drank the so-called poison 
with the strange result that sbe gave birth to a most beautiful girl; 
who, however, as in story No. 3, was oaat away into the sea. 

This story is current in folklore in this part of the country, and 
must have had some Parinic basia for it. 

The Ramfyana says simply that Janaka found Sité in 
the ground. Whose daughter she was aud how she got into 
the ground before Janaka found her, these stories try to 
explain by inventing facts each in its own way. 

The idea that Sita was the sister of her own husband 
Bama must have been worked out from the identity of the 
Sita of the Taitt.-Brébmana with the Sité of the Ramé- 
yans. It will be seen from the former (p. 894 ante) that 
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Prajipati alias Savitri, the father of Sitd, creates King 
Moon, who lovee Sraddh&, Faith, and who at last marries 
Sité. Thus her husband is the creature of her own 
father, and therefore her own brother as it were; and 
although in the Ramayana he is changed into the solar 
hero RAama, etill the riddle-like idea of sister-marriage, 
worked out from the Taitt.-Brdhmana, is utilized in our 
story in respect of Sité’s changed husband BAéma also, 


We have seen that while the ‘Taitt.-Bréhmana makes 
Sité the wife of the Moon, another Vedio text (quoted 
at p. 897 ante) makes her the wife of Indra, who is a solar 
god. This Indra, who, according to the Vedic Subrab- 
manya formula, ia the Jara or lover of Ahalyé, is called 
Svasur Jara, lover of his own sister, in another version of 
the same formula.* In Rig-veda VI, 55, 4and 5, the eolar 
god Pfishan is riddlingly called Svasur Jéra and Mator 
Didhishu, sister’s lover and mother’s suitor, Ambika who, 
according to the Puranas, is the spouse of Radra, is called 
Rudra’s sister in the Taitt.-Sam. I. 8, 6,1; and there is the 
Vedio riddle of the Creator’s loving his own daughter. 
These riddles seem to have arisen by combining the varied 
poetical relationships of the Dawn, the goddess of Light, 
tothe Sun, as his daughter, sister, wife, or mother; and the 
same riddles sre transferred both to the golden star, either 
Rohini or Ardré, and to V&k, the goddess of intellect, 
knowledge, &c., because the golden star as connected with 
the Sun’s summer light represents the goddess of Light in 
the celestial region, and because the Dawn who awakens 
man from his sleeping state to his knowing state, and who 
as the golden star brings forth the brightness of summer 
in conjunction with the Sun, is made to represent the god- 
deea of knowledge. The two luminaries—the Sun, and 
the Moon who shines with solar light reflected—are as it 
were lovers of light, knowledge, which ia poetically their 
wife or sister or daughter. Viewing the Sun’s Light as 








© Vide Prof, Weber's paper on Abslya, the purport of which is given 
in the Indian Antiguary for October, 1888, Vol. xvil., p. 802, 
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both the Sun’s sister and wifo, there is the riddle of sister- 
marriage. Viewing the Moon’s Light as the wife of the 
Sun brought away by the Moon to the night, there is the 
riddle of his abducting another's wife. Viewing the same 
Moonlight as being aleo the daaghter of the Moon, there is 
the riddle of his abducting his own daughter. These riddles 
apply also to the golden star representing Light—the star 
with whose conjunction the Sun gets his summer glory, 
and the full Moon his autumnal glory, The ontward 
offensive look of these riddles—for it is the nature of a 
riddle to be paradoxical or offensive in its outward look— 
vanishes when the inward nature of our Lady as represent- 
ing spiritual knowledge is known. It is also probable that 
these riddles arose by playing with words and attach- 
ing esoteric meanings to them. The riddle of daughter's 
hueband or lover may have arisen by taking Prajapati, the 
lord of creatures, to mean esoterically one who is the pati, 
husband, of (bis own) praja, daughter. His innate know- 
ledge is his daughter, as it were, and his love of her is 
spiritual. Similarly, the riddle of sister’s lover may have 
arisen by regarding ber as the Knower’s avasri, sister in 
the usual outward sense, but esoterically sva-srt, one’s own 
(moral and spiritual) walk or conduct always beloved aud 
practised by him. The riddle of mother’s auitor may have 
also some simple troth onderlying it, 


The idea of the Ramayana that Rama was tho incarna- 
tion of Vishnu led naturally to the idea that Rama’s wife 
Sita was the incarnation of Vishnu’s spouse, the goddess 
Laksbmtf herself. In the Purdnic literature older than the 
stories in question, Lakebmi is well known as Samudra- 
tanayé, daughter of the sea, and as Padmalayd, one whose 
home is the lotes. Therefore itis that the story No.8 
makes Sité the daughter of the sea by saying that she was 
putinto theses, Likewise it makes her Padmlaya by plac- 
ing her in the lotus. It also makes her SAvitri by making 
the Sun adopt her and bring her up in the lotus. She is 
made Sévitri because, according to the Taitt.-Bribmina, 
Site is SAvitri, deughter of Savitri, the Sun. Now 
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Savitri is aleo a name of the sacred Gayatri verse: ‘Tat 
Savitur varenyam,’ &., because the Deity of it is Savitri, 
the Sun, and so great is the religious importance attached 
to this verse, by the fact of its being the prayer taught to 
the initiate when he becomes a Brahmana in the Upana- 
yana ceremony, and by its being used in several rites con- 
nected with sacrifices, that it is called Veda-maté, mother 
of the Vedas—of knowledge. This verse is repeated many 
times in the daily Sandhy& worships, and many people 
use the'Japa-mala or rosary. when repeating it. It strikes 
me that our story identifies Sita with thie Savitri Gayatrt,* 
the Mother of knowledge, and that the river Sruta-mala, 
meaning the garland of Srata or Vedic kuowledge, signi- 
fies the rosary, which, by the fact of ite being in continu- 
ous motion at the time of the Japa, is poetically o sarit, 
river, literally that which flows or moves. 


The Ramayana having depicted Ravana as the son of 
the Bishi Vieravas, the grandson of the god Brahm who 
is identical with the Vedic Prajapati, and as a great 
kAmaka or amorous person, the aim of the story No. 8 in 
making the object of his love, Sitd, his own danghter seems 
to be to liken him to his ancestor Brahma, who in the Vedio 
stories figures asa kamnka loving his own daughter who 
is distinctly identified in the Aitareya Brahmana with 
Ushas, the Dawn, with Divam, the bright heaven, and with 
the star Rohini. Tho spiritual goddess VAk is all these 
metaphorically; they are her emblems. The extremely 
innocent meaning of the riddle of the Creator’s loving his 
own daughter can be made out from what is said about him 
in the Brihadiranyaka Upanishad I. 4, 1—5, the purport 
of which is this: 

In the beginning this was the seoond-less Self alone as Purusha, 
eo called because before (pirva) all thie, he burnt down (usb) all evils. 











©The reputed Rishi or author of the Géystrt verse is Visvimitra, 
have tried to show in Vol. 1, pp. 82—85, that Visvmitra’s daughter 
Sekuuteld is the Ghyatet verse, and that the river Mélint where she is 
found by hee adoptive father Kanva signifies probably the Japa-mAlé or 
rey. - : : . 
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‘He feared, like any one who is lonely might fear. But by knowing 
that fear arises from second only, and that there was nothing but 
himself, hia fear passed away. Bat he felt no delight in being lonely. 
‘He made his Self into two as hurband and wife. He embraced her, 
and mén were born. She thought: ‘How can be embrace me, after 
having produced me from himeclfP I shall hide myself.’ She 
became & cow, & mare, a female ass, » she-goat, a ewe, in anocession, 
‘but he became a ball, a stallion, a male ass, a he-goat, a ram, and 
embraced her, and hence were born cows, one-hoofed animale, goats 
and sheep. “And thus he created everything that existe in pairs, 

~down to the ants. He knew, ‘I indeed am thia creation, for I 
oreated all this.’ Hence he became the creation, and he who knows 
thi lives in thia bis creation.” 

Purneha means man or the male sex, and the manner 
of creation here attributed to the Self is sexual, nay, 
even beastly, and also sinfal by reason of the incest 
with daughter. But this is only the outward look of 
this paradoxical riddle. That it is a riddle is evident 
from the fact that the author of it plays with the word 
Purusha, and imports into it the meaning of ‘one who 
has buent down all evils.’ The Self that has burnt 
down all evils cannot do sny incestuous, beastly act. 
The object of the riddle seems to be to show that the 
Self is second-less both before and after the creation, 
and that the inward meaning of the Self's srishti, 
creation, is the epiritual evolution of himself as the Self 
that has entered into one and all of the creatures, 
loving them all as himself, for, as defined in Il. 5, 18 
of the same Upanishad, Purusha is one who has entered 
into all bedies or creatures: (purak purusha Avisat), they 
being purah, towns, for him to be in in his Antaryamf 
aspect. The Self’s second-lese state before the creation 
is free from fear: he is lonely with none to molest him. 
Tn that state there is no obstruction to his happiness, 
that is all; but there is no positive happiness in it. 
But in hie atate after his spiritual creation of himself 
he is the most happy second-less Self, not by hating and 
putting an end to any of the creatures in the universe 
2a second, as an alien, to him, but by regarding and 
loving ‘them all as himself. In this manner he makes his . 
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own Selfall the creatures, not in the bodily or animal senge, 
but mentally and spiritually for the sake of his loving all 
as himeelf. Creation in the animal sense requires the 
couple, the male and the female, and they are bodily distinct. 
Ashasband and wife should be of one mind, the saying that 
they both sre one, or that the wife is but the half of the 
hasband, is troe only ethically, and not physically. In 
this riddle of the second-lesa Self, his second-lesa-ness 
would have been destroyed if he had wedded a second or 
another than himself. Therefore it is said that he himself 
became his wife. This can never happen in the animal 
senee. Butin the spiritual sense the Self as pure Mind 
haa in hia very nature the inborn faculty of Vik, who, by 
reason of the feminine gender of that word, ia poetically a 
female, and the hymn X. 125 of the Rig-veda (vide p. 274 
ante) shows that this Lady Vak representa not simply 
Speech, but Wisdom, Knowledge, Devotion, Righteousness, 
in fact all that is morally and epiritually high. This his 
inborn spirituality is riddlingly himself his daughter, and 
his wife also, for it is by loving her that he has evolved 
himself as all the creatures in the sense that he loves them 
all as himself, What incest or sin can there be in the Self’s 
loving his own spirituality, and how can be have become the 
One Secondless Self of universal love if there was any 
selfishness in him? It is therefore said that he has burnt 
down all evils. He who knows the Self’s spiritual genesis 
of Himeelf as the whole world will be happy in it, for he too 
will be free from selfishness, and love all as himeelf. But 
he who does not know this spiritual genesis will not soar 
higher than the animal genesis, which is all that he would 
soe in thia riddle if he does not lay stress on the Selfs 
becoming himself his wife and all the creation. Such a 
man, as the Bhagavadgiti XVI. 8 says, ia an ungodly 
Asura or demoniac person whose silly idea is that “the 
universe is devoid of truth, devoid of fixed principle, and 
devoid of a ruler, produced by union (of male and female) 
caused by lust, and nothing else.” 

Spirituality in whomsosver born is the same Ledy 
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everywhere, whether as the daughter of the Oreatos, or aa 
the danghter of the onlightened man. Therefore, the 
riddle that, {n abducting Sita, Ravana sbducted his own 
daoghter, simply means that he loved hie own inborn 
spiritaality, and hed his embodied Samsiaric state killed. 
In connection with this riddle about Ravana, the following 
story, said to be found in a work called Bhivartha- 
Ramayana, was mentioned * to mo in March, 1888, 

In the battle of Lanka, Ravana lost all his relatives and sons, aud 
at last he set out himself to fight. Before proceeding, he went to 
the mansion of his Qaeen Mandodart to bid her good-bye. The 
meeting was of o very pathetic kind. The grief of the poor Queen 
he had lost all ber sons, and her husband too 

was going to die on the battle-field. She begged him to grant her 
one last wish. On his promising to do so, she enid: ‘1 wish to ree 
Sité and Rama bronght to our house, and there made to eit together 
in the seat of honour, attired in the most valuable dress, and 
decorated with the most valuable jewels, presented by me to them, 
for I desire to honoar them exactly as if they are our daughter and 
son-in-law placed on the marital seat.’ Accordingly, Ravana 
arranged for a truce, sent for R&me to his palace, where he and his 
Queen placed him and Sita together on the merits] seat and paid all 
honours to them, by which act Ravana’s mind became as pure as 
that of a Yogin, and dying immediately in the natural way, he went 
to Heaven. 

This means that the enlightened soul weds its inborn 
devotion Sité to the Supreme Self Rama, and gives up the 

, embodied Samsfric state. Thus all these stories have 

boldly taken the liberty of differing from the Ramayana out- 
wardly, in order to agree with it in one manner or another 
in what was thought to be its inward VedAntic sense. 

These stories form but a small fraction of the many 
atrange amplifications of, and sdditions to, the Ramayana 
that have grown in the later Purinas, Upapurinas, and 
dramas such as the Uttarardmakarita, and in the different 
vernaculers of India. To collect all of them would make 
a volume. We may notice here only one more instance. 

*By Mr, N. Nactyanasvdini Aiyangér, Solicitor, who oid he heard fhe 
story recited at = performance of Bdms-kathé in Madvas by a | 
Brhbman. ‘eo 
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The Vasishtha-Rambyana, Uttara-kinds (adhyfyas 11, 12 
and 18) says to this effect : 

On killing the Dasakantha or ton-headed Ravana of Lanka, Rama 
wea reigning as King of Ayodhy& Bat in course of time another 
Ravana anrnamed Satakasthe, because he was « hundred-headed 
monster, turned up. He lived in a town called Mayapura in the 
island called Sdka-dvipa in Dadhi-aigara, the sea of curds, beyond 
the Lavana, Ikahu, Sard and Sarpi seas. To kill him Rama set out 
with Sita, as she wanted to seo the battle. They travelled in the 
ethereal VimAna Pushpaka. Rama fought with Satakantha, bat each 
time the latter was wounded and hia blood dropped to the ground, 
there sprang forth as many Satakanthas as the drops of blood. In 
thin manner Rama fought for aix months without being able to put 
an end to the enemy’s repeated multiplication. At last Sitd obtained 
permission to fight. She fooght as Sakti alias Bhedraksll and 
killed Sataknnthe with the Brahmistra. 

MAy&pura, the name of the so-called town, is a sufficient 
clue to the esotery of the story. It is all the same whether 
the Knower or his most valorous wife Vidya’, Knowledge, 
kills the demon. In this story the victory is won by means 
of her, The Khandogya Upanishad says that whatever is 
done by means of Vidyé, Upanishad, and Sraddha is most 
valorous (viryavattaram), 


A Vaidik Brahman of Sringeri, the seat of Sri Sankari- 
karya’s Matha in the State of Mysore, when repesting 
verse 8 of Rig-veda X., 8, asa blessing on the occasion 
of his visit to me in 1874 or 1875, mentioned a Nirukta 
thereon, which interprets the verse to mean the whole 
story of the Ramayana in brief. I took it down, as 
it was a strange one; and J was struck with surprise when 
a few years afterwards a Vaidik Brahman from the far-off 
Telugu country pronounced blessing by repeating the same 
verse and the same Nirukta or Nirvakaue. These are 
given in the note below,* enclosing within brackets the 

‘©The verse is this: 
Bhadro bhadrayé satamica ight 
vaehcam jiro abhyeti pasts: 
” Suprakstair dyabhir Agnir vitshthan 
viesibhir verneir abbi rimam asthit (By, x. 8, 8), 
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words which the Telugu Brahman omitted in his patha of 
-the ‘Nirvakans. The worde in the second and third 
brackets do'not seem to fit in well. The verse is ina 
hymn the deity of which is Agni. It is rendered by 
Mr. Griffith thus : 
“ Attendant on the blessdd dame the blesstd bath 
come: the lover followeth his sister. 
Agni, far spreading with conspicuous lustre, hath 
compaseed night with whitely-shining garments.” 

‘The original for ‘night’ is rama, for in the Vedas the 
word riima when used otherwise than as a proper name is 
taken by scholars to mean ‘dark-colonred,’ ‘black.’ This 
interpretation of rama in the verse in question is in accord- 
ance with Sfyana, who explains the word thus: ‘rimam= 
krishnam=sirvaram tamah’, that is to say, rama means 
black and signifies here the nightly darkness. He explains 
the verse to this effect :— 

The blessed is Agni while che blessed dame is (hia own) light or 
the Dawn, attended by whom he comes from the Garhapatya to the 
Abavantya rite. Then the same Agni, who ia Jara in the sense of 
eatrinim jarayitd, the destroyer of his enemies, spproaches the 
eame dame who is avasri either in the sense of one who moves by 
herself or of sister to him. Likewise he stands and shines with his 
bright light encompassing or overpowering the darkness of night 
at the time of the evening Home rite. 

As the Garhapatys and Ahavantya are respectively the 
western and eastern fires, what Séyana means seems to be 





‘The so-called Nirukta thereon is thia: 

“Bhadro Raimabhadro bhadrsyd mangale-ripayf SitayA sakaminsh 
aampadyamfnah [BharsdvAjdsramam gatvi) deamantid dghd aranyam 
agit pitri-niyoga-vaskt. Jarah paradéraharté Ravanah svaskram mAteivat- 
pajyim jaganmataram Sttim paskid abbyety, sranya-gamantnanteram 
[Vasishthe-Visrdmitra-] samtpe Agetavin, Ananteram seto-bandhana- 
dvird Bavane hate Stthydm kA ‘gnu pravishtdyém vievsirtham Agnis 
thm gribttva Bamem Raghandtham paskid abhimukhendsthm (?) euddhe- 
ty sbbiniveditavin [Vibhtshanens eimrijyam sausitrim kritvé]. Tatah 
sopraketair sakalirtihdribhir dyobhih kéntibhi risadbhir varesir dkire- 
visesbais kaivam ati-[Akdra] viseshena sthitavin, Tesyaishé park bbavati.” 

The Telugn Brahman, however, added to “ Tasyaish& park bhavati” 
these words: “ tasyottard biityase nirvakaniya.” 
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this: Agai present in the G&rhapatya fire at the time of 
the evening worship is fancied to go round to the Ah» 
vantya fire to receive the morning worship when he is 
attended by the Dawn or when he is fancied to have 
approached her, and then he goes back to receive the 
evening worship shining brightly in the Garbapatya fire na 
if battling with and conquering the darkness of night. 
Bat his interpretation of Jara as destroyer cannot be 
accepted. Jara means the lover, and it is probable that 
the Sun himeelf is praised as Agni, and that the three 
sentences of the verse present three pictores of the 
morning Sun. One picture is that he has risen attended 
-by the Dawn; another is that as the lover of ins own 
sister, the Dawn, he has approached or overtaken her from 
behind (paskit), for firat rises the Dawn and then the Sun; 
the third is that (having thus risen) he has overpowered 
the dark being, the nightly darkness, with the brilliant 
oolours of his light. 


The only other place where the word RAma occurs in the 
Rig-veda ia X, 93, 14, where it is certainly used as a 
proper name, to wit, of a famons Asura or heroic being 
praised slong with Duistma, PrithavAna, and Vena. Who 
be is is not known. It appears to me that the so-called 
Nirukta or Nirvakana on Rv. X. 8, 8—which is againat 
SAyane’s interpretation, but which must have arisen some 
centuries ago to be corrent in such widely distant places 
as Sringeri on the Western Ghats and the Telugn country 
in the east of the Peninsula—waa composed by taking the 
Rama of it to mean the Rama of the Ramfyana, and 
by reading the epic into it thus: 

The blessed is Rime and the bleared dame is Sitd. Attended by 
her be goes (to the forest by order of his father): ‘Then (paskit) the 
Jira (who is Ravana) approaches the sister (who ia Sit&, and who is 
called sister because he ought to have looked upon Rama's wife 
ge auch—as tbe mother of the whole world). Then {the bridge 
having been builé, Révase killed, and Gtt fallen into the fire in her 
fire-ordee!) Agni (took ber up, and said that she was pare, end) 
stood about (abhi) Béme, shining with his brilliant colours. 
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Rejecting the Nirukta as spurious, the verse iteelf is 
worthy of note as containing the riddle of the Deity praised 
in it loving his own siater. 


There are four Buddhist stories, all of which present 
some resemblance to the Ramayana, in three of which 
princes wed their own sisters, while the last, called the 
Dasaratha-Jataka, is a Buddhist version of the story of 
R&ma who is stated in it to have wedded his own sister 
Sita. 


(1) In his work on the R&mfyana, pp. 4 and 5, 
Professor Weber qnotes a story from Buddhaghosha’a 
commentary on the Dhammapada. It is to this effect : 


Brahmadatta, king of Barandst, exiled bis sons MahimsAsake and 
Kanda to protect them from the machinations of their stepmother, 
to whom he had granted permission to choose anything she might 
wisb, But her son Sitriyn refused the kingdom which ahe chose for 
bim, and joined the two brothers in their exile, While wandering 
in the Himflayan forests » Rakkhasa under the god Vessavans 
dragged down into ® pond Kanda and Siriya who did not know 
Buddha's law; but the eldest brother Mahtmsisaka who knew the 
Inw procured their release by answering all the questions put by the 
Bakkhaon, On the death of the king, the three brothers returned 
home, and the eldest anocerded to the throne, while Kanda became 
Uparéja, sub-king, and Siriya the commander-in-chief. 

(2) In the same work, pp. 5 and 6, Professor Weber 
gives the substance of a story said to be found in Buddha- 
ghosha’s commentary on the SuttanipAta thus: 

“The Teshvikn king, Ambetfharijen, to please a young wife, 

. The 
young prinoes, when they have reached the forest, intermarry with 
their sisters, with the view of providing » mutnal safeguard against 
the degeneracy of their race through méealliance; and they install 
their eldest sister PiyA in the place of mother. When, after a time, 
the latter in stricken with leprosy, they remove her to another part 
of the forest ; and there she is found by a king Rams, who bas also 
been driven by leprosy into the forest but has recovered; and by 

him she is cured and wedded.” * 

(8) A legend about the origin of the Sakyss, said to be 
* quoted in the Hon’ble G. Turnour’s Introduction ta the: 








vam Riuivama. 








“Mabivames, and reprodnoed in Mr. E. Pooocke’s work 
India és Greece at pp. 192-196, is to the following effect : 


King Okkaka had five consorts named Hatthi, Xittd, Jantp, 
Palini, and Vieikhaé. By Hattha he bad four sons named Okkika- 
mukho, Karakando, Hatthinako, and Nipuro, and five danghters, 
Piyd, Supiyt, Anand’, Sanand& and Viyitasend, On the death of 
HatthA the king married a lovely and youthful princess and had by 
her a eon named Jantu, who on the fifth day of his nativity waa 
presented to the king, who was so very delighted as to tell the 
youthful queen, the child’s mother, that he would grant any boon she 
might choose, She chose the crown for her own son. The king 
fretted and frowned, but was obliged to grant the wish in honour of 
his word. He exiled the four sone of his first wife with a large 
army and eight officers of the State, telling hia sons to come 

- back on his demise and eucceed to the throne, Their five 
sisters accompanied them voluntarily, followed by great crowds 
of sympathising people. On the firet day this multitude marched 
one Yojana only, on the second day two, on the third three. 
The princes considered that it would be unworthy of them to 
inflict pain on others, subdue some minor Raja and take his 
territory, and that they should build a city in the midst of 
wilderness. Accordingly, they marched to the frontier of Himavanto 
and built city named Kapilavastn because it was built ona site 
fixed by Kapila near his hermitage—a site on treading which even 
weak animals such as deer puraued by beasts of prey such as tiger 
or lion got power to set them at naught.” Kapila was no other 
than the Bodhisatto (Buddha) bimeelf in a former birth in » 
Brihman family. He had left that family and assumed the aacer- 
dotal character in the Isi sect. As advised by the officera of State, 
in order to ayoid unequal matrimonjel allisnoes with the common 
people, the princes treated the eldest sister us their mother and in 
due seniority wedded the other four sisters. On their father being 
informed of the founding of the city by his eons, he broke forth 
{addreesing himself to bia courtiers) into this exaltation: ‘My 
friends, most assuredly they are Sikya (self-potential).’ Buddba is 
called SAkya because he was born in the line of these four princes, 


‘ (4) The Buddhist Dasaratha-jataka, given in detail in 
Professor Weber's work, pp. 118—128, is to the following 
effect : 














* ernie kind of legend is widely prevalent in Southern India, and the 
@ame may be the case in Upper India also, in respect of thesites of many 
old cities built by kings. 
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Dasratha, king of Birandst, bad two sons, BAme-pendit end 
Lakkhans, and 5 daughter Sité-devi Their mother having died, 
the king married s second wife, by whom he got s son named 
Bharata. At her instigation the elder princes were exiled for 
twelve years, and Sité-devi went with them to the Himalayas of her 
own accord. Lakkhana and Sit&devt treated Ramapandit as their 
fasher and brought him fruita and herbs, The astrologers had told 
‘Dasaratha that he would die precisely in twelve years, but he 
died in the ninth year, Bharata refused to be installed and went 
to the forest to bring Rama-pandit back. On hearing of their 
father’s death, Lakkhana and Sit&-devi wept bitterly; but not a 
drop of tears fell from the eyes of RAma-pandit: he was quite 
unmoved. On Bharata asking the reason, RAmsa-pandit delivered a 
Jong sermon about the nselossness of grieving for the departed. 
He, refused to return until the remaining three years were over, and 
sent back Bharata with Lakkhane and Sita, and with a pair of hia” 
shoes made of grass, which the ministers placed on the throne. 
“Whenever they committed an act of injustice the shoes atruck 
each other. From that warning (sign) they reheard the case. 
But whenever they adjudicated justly, the shoes remained silent,” * 
At the end of the three years the Pandit returned to Birandat and 
wasinstalled with Sttd-dert as queen consort, reigned for 16,000 years 
and went to heaven. Buddha bimeelf relates this Jétaks tale to a hus- 
bandman who, baving lost his father, was grieving too much; and ab 
the end Buddha says that in hia former birth be was theeame Rima. 

In all these Buddhist stories the reason for the exile is 
the intrigue of the stepmother as in the Ramayana. It is 
not likely that this stereotyped reason repeated itself 
historically in respect of four different kings, vis., 
Brahmadatta, Ambattharaja, Okkakau and Dasaratha. Ono 
original story seems to have assumed different shapes. As 
Site is a Vedic goddess connected with sacrifice and the 
three Vedas, who is it that is likely to have been the 
author of the original story, whether a Brahman who con- 
sidered his Vedas and sacrifices as the very soul of his 
religion, and wanted to utilize the goddess in an epic con- 
cealing Vedantic truths in it, or  Baddhist who had 
nothing to do with them ? The Dasaratha-jdtaka virtually 
confesses the great antiquity of the story of Rama by 





© Thig in an improvement upon the Rimbyana which does nob say 
auything about the shoes striking each other. ° 





 gaying that he was a by-gone incarnation of Buddha. The 
Msbfbhaérata has an old tale, referred to even in the 
Raméyana, about king Sibi’s self-sacrifice when tested by 
Indra and Agni. The Buddhist Sibi-jétaka amplifies that 
story and says that Sibi was a previous incarnation of 
Buddha (vide Essay on Sibi in Vol. I.). Rishi Kapila is a 
name which in the ancient literature of the Brdhmanse. 
cane to be hallowed and associated with great sageship 
and knowledge, and our story No. 3 says that Kapila too 
‘was ® previous incarnation of Buddha. Similarly, the 
esoteric truths concealed in the RamAyana having, in 
course of time, been forgotten by the common people, and 
Rama understood only according to his outward pictare, 
.vix.,a8 @ great, good, heroic man, an incarnation of Vishnu 
himself, the Buddhists appropriated him also as a previous 
incarnation of Buddha. The object is to ennoble Buddha 
by identifying him with the old hallowed names of the 
popular stories of the Bréhmans, and the Brahmans have 
returned the compliment by saying in some of the later 
Puranas that Buddha waa the latest incarnation of Vishnu. 


The reason why in the Dasaraths-jitaka there is no 
abduction of Sité and no war of Lankd is, as was suggested 
by a European scholar (Professor Lassen, if I remember 
Tight), that, as the object is to identify Rima with Buddha 
in his previous birth, the popular story of Rima is changed 
80 a8 to suit the mild character of Buddha, who, though a 
Kshatriya, never waged war, bat gave ap the world and 
became a pious sage. The Rama of the Jataka is a vegeta- 
rian living on roots and herbs, and is such a rigid sage a8 
not to grieve for the death of his own father. But the 
Rama of the Ramayans has the greatest affection for his 
father, weeps like a child on hearing his death, and per- 
forms Sriddha to him, socordiug to the ancient Aryan 
custom, with the flesh of ena,a kind of black antelope; 
and he is described as subsisting not only upon roots and 
herbs in his exile, but also upon the flesh of game killed 
in the jungle. The extremely mild character of Buddhism 
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in clearly shadowed forth in story No. 8, in which it is said 
that a new city was built in the wilderness to prevent the 
infliction of pain involved in subduing other kings and 
sppropriating their territory. “Such an ideal can never 
view war with favour. The Lank& war in the South 
having thus had to be avoided, the exiled Rama is stated 
to have gone to the Himfilayan jungles in the North, to 
which the exiled Pandavas of the other great epic, the 
Mah&bharata, go. 

Mr. J. D. Mayne, in his Hindu Law and Usage, 5th Ed., 
p. 92, refers to the custom in ancient times of the incestu- 
ous marriages of Sakys princes with their sisters. Buddba 
himself is called Sakya-sihma, and it is probable that 
Buddhiam absorbed a large nomber of the Sakyas who 
founded their own dynasty, and that in these Buddhist 
legends about princes marrying their own sisters the 
custom of the Sakya princes is reflected. These legends 
must have arisen long after the rise of Buddbism. Onur 
ancient Dharma-sfitras, some of which are adjudged by 
competent scholars to be much anterior to Buddhism, 
and the marriage and other customs recorded in which 
must have come down from more ancient time, are 
unanimous in placing the bride entirely beyond the bride- 
groom’s blood relations. The Big-veda itaelf, our most 
ancient record, clearly condemns sister-marriage when 
it says in X. 10, 12 ‘ papam hor yah svasiram nigakkhat,’ 
“ they have called it sin that brother should marry his 
sister ;” and we have seen that what is said in the Hig- 
veda about the Sun Pfshan’s or Agni’a loving hia own 
siater is a riddle. 

Mahimefsaka of story No. 1 meaus ‘the roler of the 
earth’, and Kanda and Sfriya are the Palt or Prdkrit 
words for Kandra and Sfirya, the Moon and the Sun. 
That story extols the merit of the knower of the dharms or 
law of Buddha. The pond mentioned evidently siguifiee 
the fancied abysa into which the Son and Moon sink and 
disappear when setting ; but when they rise from it in the 
enat, it ie said by the devout Buddhist that they do uo only 

# ; 





by tho merit of the knower of the Iaw who alone desbyves 
to be ‘the ruler of the earth.’ This may be compared with 
the Taitt.-Arasyake II. 1, 2, which says that if one daly 
performs the Sandhya worship and throwa up the water 
taken in his palme by repeating the Gayatri verse, the 
water thus thrown up becomes the Vajra weapon and 
cute off the Rakshasas that molest the Suo. Likewise the 
BRAkshase-prasna or questioning by the Rakshess may be 
compared with the Yaksha-prasva incidence at the con- 
cluding part of the Aranysparvan of the Mahibbirata,* 


‘The idea of the Buddhist story, No. 2, that Rima was a 
leper is very peculiar. According to Dr. Macdonell’s 
dictionary, the word Rams means “ dark-coloured, black; 
pleasing, delightfal, charming, lovely.” It seems to be 
derived from ram, to rejoice at, delight in, enjoy, love, &. 
R&mé, in the feminine, means a charming young woman. 
The delightful nature of the Soma drink being much 
praised in the Zig-veda, it is curious that the Vedic Rama 
Ma&rgaveya is the inventor of the Kshatriya’s Soma drink, 
while Rama Jaémadagnya is, as we have seen in another 
essay, a atrange metamorphosis of Rima Margaveya. 
Rama Halabhrit, the elder brother of Krishna, is known as 
delighting in hala, liquor. Our Vedic Sita figures as loving 
King Soma so that she is a Kamini. There is therefore 


* There the god Yama alice Dharma hovers about a pond as a Yakshe, 
‘nd the younger brothers of Dharmartja drink the water withont heeding 
the Yaksha who says to them not to drink without answering his questions, 
‘The result is that they die. But Dharmaréjs answers the questions, the 
lest question : ‘Who really is man P’ receiving thie answer: ‘He relly 
fs man the fame of whose good works fille earth and heaven—who 
Jooks upon happiness and misery slike [working for work’s sake undeterred 
by reverses, and withont eny selfish desire for ite frait).’ Pleased with 
‘the enswers, the Yakaha tells Dharmartjs to choose the resuscitation of any 
one of his brothers, Leaving his own uterine and heroic brothers, Bhima 
end Arjuns, upon whom the victory of the future war of Kurukshetra 60 
much depends, Dharmachja chooses the coming back to life of his step- 
brother Makule ent af compession for that poor orphan whose mother 
Marl, when dying, hed left him and his twin brother Babsdevs to 
bis care. Frseee ie ie Seeman Soeeronsns Yama restores all 
‘the brothers to life, 
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verbal appropriateness in her husband being called, RAms, 

the lover, in the RamAyana, while in the Veddntio sense - 
BAms is one who is Atmsrima or Atmfrima, finding all 

his delight or love in himself. Now, according to Apte’s 

dictionary, rama among other things means not only black, 

bat white, and also kushtham, leprosy, which is of two 

kinds, black and white. It is, I think, by catching hold 

of this leprosy sense of the word that the Buddhist story in 

question has made Rama a leper. Evidently that story 

leaves it to be understood that this leper Réma came to 

know the Buddhist Law, onred himself by its merit, and 

became Rama in the sense of one who ia charming, 

beautiful, and also the lover, wedding Priy&, the ‘ dear’ 

lady. Thus the lesson taught by this story is that by” 
knowing the Law even a leper cures himeelf and others of 

leprosy—moral leprosy. 


KRISHNA. 


The MahAbhérata and the Purdnas are unanimous in 
saying that the god Krishna was an incarnation of the god 
Vishnu, born asthe son of Vasudeva and Devaki, and 
therefore having the aliases of Vasadeva, a patronymic 
meaning ‘son of Vasudeva’, and Devakiputra, ‘aon of the 
Indy Devaki.’ His story is made up of marvellous legends, 
From them scholars have tried to eliminate his godhood and 
all that is extravagant and physically impossible, and reduce 
chim to a homan being who, born as the son of one Vaau- 
deva, made his name as a great Kshatriya hero, but who 
subsequently was deified for the purpose of hero-worship, 
Bat in the case of Krishna, instead of man being deified, 
the contrary seems to me to be the case, vis., that god 
Vishnu is anthropomorphized and made man—god-man— 
ae Krishna Vasudeva, Simply because in our ancient 
Sanskrit literature a being hes a patronymic or a matro- 
nymio, and is stated to have been born, it does not follow that 
he mast have been a buman being. Varuna and other 
gods have the matronymic of ‘ Aditya’, son of Aditi. The 
god Indrs is said to be the son of the sage Kasyapa and 
Aditi. The god Rudra is described in the Brdhmanas as 
born as the eon of Prajapati. Even the god Visvakarman, 
the Creator of the universe, has been given the strange 
patronymic of ‘Bhauvana’ (p. 802 ante). The Puranas 
and the epics say that Vishnu was born on this earth ag 
the dwarf Vamana, son of Kasyapa and Aditi; but nobody 
who will read the legends about him and the Big-veda 
together will have any doubt whatever about the Purdnic 
Vémana being identical with the Vedic god Vishnu 
Trivikrama. Likeyise Krishna Vasudeva or Devaktpuira 
is, on I chall presently try to show, identical with Vishnu, 
the God of Sscrifice, the Primeval Yajfia-Purnshs, 
Sscrifice-Man, God Himself as Sacrifice, who, sacrificed 
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in the beginning according to the Purushe-sikts, has 
become the whole universe, immanent in all things and 
creatures. 

P&nini, the great grammarian, whose age is placed by 
Professor Max Miller in the fifth centary B.C., and by 
others in the third or fourth century 3B.C., mentions 
Vasudeva, who, as explained by Pataiijali, whose age is 
placed by many scholars in about the middle of the second 
century B.C., is not an ordinary man, bat God under 
that name. The Buddhist work called Lalita-Vistara, 
which is stated to have been translated into Chinese in 
about 76 A.D., and which is considered to have been 
handed down by tradition and committed to writing not 
later than the first century B.C.,* mentions Krishna along 
with Vaisravans, Kavers, Indra, Kandra, Sdrya, Kama, 
and Radra, and as these others are undoubtedly gods, 
there can hardly be any doubt that he too is intended in 
the ssid work as a god.t Savants, like Dra. G. Biihler 
and BR. G. Bhind&rkar, are of opinion that the worship of 
Krishna Vasudeva alias Narayana as a god has been 
prevailing in India from long before the rise of Buddhism. 
We should therefore not be surprised if we meet with his 
name in the Vedio literatare. 


The YAjiika or Nardyans section of the Taitt.-upanishad, 
Anuvaka I., has, in the Dravida-p&tha of it, five G&yatrt 
verses (22-26), the first of which is about Rudra, and the 
lsat about Vishnu under the threa names of Nardyana, 
‘Vasudeva, and Vishnu.§ The middle ones are about 
Davti, Garuda, and Durgé. In addition to these the 
Andhra-pitha has Géyatris about Nandi, Hiranyagarbha, 


© Max Miller's Chips, Vol. I. (of 1867), pp. 205 and 208. 
+ Max Miller in the Academy, Aug. 26, 1880, reprinted in Ind. Ant,, 
IX., p. 269. 
t hi. Ant, for Jane 1669, Vol, XVIIL, pp. 184—198. 
§ Tho varee is this: 
Nistyaabys vidmahe, 
‘Vieudeviya dbimahi, 
Tenno Vishnuh prabodaydt. 
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Nérasihms, Bhiskars, and Agni Vaisvanera. As the 
Vishnu-Narfyana-Vasudeva verse ocouras in both the 
Pathas, it is probable that it existed in the Dpanishad from 
the beginning. Further on, both the Pathas of the Upani- 
shad in question have an Anavaka entirely devoted to 
Narfyana as the Highest Brahman and Atman pervading 
the whole universe, and, at the same time, Jocated in the 
heart of man, The Anuvéka commences by saying that 
He is Sahasrasirsha, VisvAkeha, Purusha, names which 
remind us of the first verse of the Purushe-sikta (Rv. X. 90), 
‘SahasrasirahA Puoroshsh sahasrakshah,’ &o. Its ‘ Visvam 
evedam Purushah’ may be compared with ‘Purusha 
evedam sarvam’ of verse 2 of the Pornsha-sikta, Thos 
it is olear that its Nardyana is the Deity of the Parusha- 
sfikta. It is in perfect accord with the other Upanishads 
in placing the Deity in the heart, but it is remarkable 
in that it indicates that it is God in the emblem of 
Agni that is placed in the heart. It says that Agni 
(the god of fire) is established as = blazing flame in 
the middle of the heart from where his warmth pervades 
the whole body, and that in that flame is established 
Nirfyana, the Highest Self, Who Himself is Brahmé, 
Siva, Indra, Akehara, (decayless), Parama (the Highest), 
and Svaraj or Self-Sovereign. Intellect, consciousness, 
may depart earlier, but life remains as long aa the heart, 
the centre of heat, acts. Therefore the Highest Self, 
the Life of all lives, is said to be placed in the heart’s 
warmth, which again is pictured ae s blazing, that is ving 
fire. Nérdyana, as we shall see, is the Sapreme God as the . 
Deity of Sacrifice, and therefore, when the heart is made 
His place, it is appropriately pictured as having the blasing 
Agni. 

Going higher up, we have the Satapatha-Brabmans, XIII, 
6,1, 1,* which says to the effect that, by being the Seer 
and performer of the Parusha-medha sacrifice, Parusha 
Nirfyana became all thie (the whole universe) and sur- 

all beings—(‘atyatishthat earvani bhfitdni idam - 
© Muir's Toute, Vol. I¥., p. 28. 
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sarvam abbavat’). There can be no doubt that this Purasha- 
medha sacrifice is identical with the sacrifice spoken of in 
the Parusha-siikta, in which the Deity Purasha Himself, 
surnamed Yajfia (the personification of Sacrifice), is offered 
up as the Victim and, thus sacrificed, becomes the whole 
universe, and that Purasha Narayana who ‘atyatiehdhat,’ 
4.0., surpassed all beings is identical with the Parnsha who 
is described in the Purusha-efikta as ‘atystishthat dasin- 
gulam,’ I have had to speak of this identity often, point- 
ing out that the epithet ‘Nariyana’ is used in the said 
Brdhmana as a patronymic denoting Purusha as ‘ Son of 
Nara, Man, and that Naréyana who is put down as the 
Bishi or Seer of the Purnsba-sékta is the Deity Purosha 
Himself.* 

The question why the epithet Narayana, ‘Son of Man,’ 
was coined for the Deity Purusha depends upon the inter- 
pretation of the words ‘Tasmid Virid ajayata Virdjo adbi 
Parushah’ of verse 5 of the Purusha-sikta, the literal mean- 
ing of which is ‘From Him (i.¢., from the Purasha described 
in verses 1—4) was borg Viraj, and from Viréj Purnsha.’ 
Although the scholisets, following certain Purdnic texte, 
take Virdj and Purushs to be the different manifestations 
of the Purusha of verses l—4, they take Purusha, Virdj, 
and the Viraj-born Purusha to be all males forming a 
genealogy of three generations, so that the Virij-bora 
Parasha would be the grandson of Purusha. Virdj is used 
both in the masculine and in the feminine.t Viraj in 
the feminine is also one of the Vedic metres mentioned 
by mame even in the Rig-veds.t Now the Satapatha 
Brihmana is a greater authority than either the scho- 
lissta or the Puranas, and it (XIII. 6, 1, 2) clearly takes 
the Viraj of verse 5 of the Purusha-sikta, which it quotes, 
to meau the metre Virdj, a feminine word. It says: 
“The Virij has forty syllables. Hence he (Purusha) 


© Vide Vol. E., pp. 427-487 ; and pp. 247—240 ante, 

+ For instance, mas. in Ev. X. 166, 1; fom. in By. X. 169,3 (atho me 
dubith virks.) 

For instance, X. 180, 6. 
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obtains the Virhj, according to the text, ‘ From him sprang 
Virdj, and from Viraj Parnsha.’ This is that Virdj. From 
this Virdj, therefore, it is that he begets Purosha the 
Sacrifice.” * As thus Porasha begets the Yejéia Purusha, 
Sacrifice Man, the latter came to be regarded ss Purnsha’s 
Son born in the lady Viraj and named Narayana, Son of 
Nara, Man, using Nara as synonym of Purasha, Thus, 
the name Nariyana was evolved from the Parusha Hymn, 
in as old as, or it may be, older than, the Satap.- “Brahmans, 
and means the Deity Yajiia-Purusha. 

Tf thus Parosha has Viraj born as his daughter, and 
then gets his son, the Sacrifice Parusha, from her, we have 
in this the Vedic riddle, often dwelt upon before,t of the 
Creator loving his own daughter and generating the 
universe—the riddle of Himself appearing aa Father, 
Mother, and Son. The first four verses of the Purusha 
Hymn describes Pnorusha’s pervasion everywhere: He 
Himself is all this aniverse. This being His manifeat- 
ation, we have to put to ourselves, before going to 
verse 5, the queation, How did He bring this about? 
Verse 5 explains that He (the Father Purusha) begat 
Viraéj and, through her, {the Son) Purusha, who, as 
soon as born, extended Himself everywhero—(‘ sa jito 
atyarikyota,’ &c.). This simply means that His manifest- 
ation of Himself as the all-pervading Son Porosha was 
brought about by means of Viréj. The Taitt.-Sambita 
IIL. 3,5, 2 alao says that the Creator Prajapati created every- 
thing by meaus of the female Virij. We must follow the 
Vedas themselves about what Virdj mesos in connection with 
creation, and they say that Virdj is the goddess Vak.t 
Viréj means well-shining, the queen. A metre ia a well-put, 
measured speech, and of all the metres, that one which ia 
Viraj was selected to lend ita queenly name to Vas, the 
Goddess of Speech. The simple idea, therefore, is that by 

+ Vids pp. 288-277; and pp. 462-464 ante, 

t Vide Athrava-veda IX. 2, 5; Vaj-Seva. 17, 8; and Satap.-Br. 1X,, 1, 8, 
12, referred to in Muir's Texts, Vol. V., p. 870, 
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means of His own in-born Power of Speech He has mani- 
fested Himself as (the Life of) the whole univerds, as the 
Son Purusba ; and if we pay due attention to the nature of 
the Son’s mother ss the Power of Speech, we will find in 
, Him the Logos or Word, the Son or Revelation of Mind. 
This we may fairly take the Purusha Hymn to imply. 
Bat its main object is to bring out the idea of God as 
Sacrifice. The concept that He is all this, the Life of life 
in one and all, is tantamount to the concept that He is 
diffused and distribated everywhere, and therefore it is 
said that the Son Purusha was sacrificed as the victim and, 
thus sacrificed, became the whole universe. Thus the One 
Word or Name sacrificed becomes all the pames and forms, 


The Purusha Hymn sume up this sacrifice by saying: 
‘Yajfiena Yajfiam ayajanta Devah’, in its last vorse, which 
is verbatim the same as Rv. I. 164, 50, which the Aitareya- 
Brdhmana (I. 15 and 16) explains to mean the offering of 
the churned out Agni, who thus generated is well known 
in the Rig-veda as the Son, into the Ahavaniya fire of the 
sacrifice, for it is said that the churned ont Agni is the 
pasu or victim of the Devas. By quoting this ritual the 
Purusha Hymn mey well be taken to mean that tho 
churned out Agni signifies the Son or Manifestation of the 
Unseon God, and that, sacrificed as the victim, the Son is 
distributed everywhere, as the source of Life throughout 
the universe, just as all the lights seen everywhere in the 
shining objects of the sky may be taken to be the diffasion 
of one light, of one Agni. 

I would view the Purosha Hymn to be another picture 
of VAakaspati Visvakarman’s all-offering sacrifice (Rv. X. 
81) in which He offers up Himself for the purpose of 
growing (vridbinah) ; and it appears to me that it is 
in imitation of Visvakarman that Purusha Narayana is 
described in the Satap.Brahmana as having seen and 
performed the sacrifice by which He becomes all this 
and surpasses all. : 


About Yajfis or Sacrifice the Rig-veda has another 
. a ’ . . 


Hymn, X. 180. Yajiia is stretched everywhere with his 
threadasby the Fathers; nay, Pamdn himself has epun him 
even to the vault of heaven. As Pomén ie another word 
for Purusha, Man, I would take him to be identical with 
the Deity Porasha. Yajia who is stretched everywhere 
seems to be the sacrificed aspect of God, who Himeolf as 
PumAn performing the sacrifice has stretched or woven 
Him; in other words, He has made Himself immanent 
everywhere in the nniverse. This stretching seems to mean 
the same thing as Vishnao’s measuring the whole universe 
by his three strides. 

As Narayana means, as we have seen, the Son of 
Secrifice Purusha, with the churned out sacrificial Agni as 
his emblem, likewise bis other patronymic Vasudeva 
‘would mean the same Son of Sacrifice, if we follow the 
Sukla-Yajar-veda, I. 2* in taking Vasu as one of the 
epithets of Sacrifice. Moreover, there are the triade 
of gods as Vasus, Radras, and Adityas, belonging 
respectively to the regions of Earth, Air, and Sky, and so 
the sacrificial Agni located and worshipped on the Earth, 
may have been called Vasudeva, the Son of the Vasus, 
Agni’s alter ego is the Sun, who too may well have been 
calied Vasudeva when, as the Sun beginning the Uttara- 
yana of the oldeu time, he rose ia conjunction with the 
Dhanishthd asterism which has the Vasus as its regents, 

Now about the name of Krishna. Krishna, meaning the 
black, ia a name particularly of the black antelope. In the 
Yajur-veda and Brihmanas we often hear of Yajfia, the 
Deity of Sacrifice, and also of Agni, as rnnoing away from 
the Devas, becoming Krishna, the black antelope (krishno 
bhitva). In the Vedic literature Vishnu is well known as 
Sacrifice (Yajfio vai Vishnah). According to Yaska’s 
Veda-Nighantu, not only Vishnu, but also the pame Prajé- 
pati is applied to Sacrifice along with many other names 
including Megha, the rain-cloud. In the Vedic story about 

*T mays: ‘Vasok pavitram asi.’ The commentator takes Vasu to mean 
‘ajfis, Bacrifice, quoting the Sruti: ‘Yajfio vai Vasuh, Yajfiagya pavitrwm 
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Prajipati becoming the stag shot by Rudra, Prajipati is 
clearly identified with Sacrifice, We will see inthe end 
that our Krishna Vasudeva also is shot by a huoter who 
takes him to bea mrigs, antelope. Parjanya, the rain- 
cloud, is likened to the Krishna antelope (Parjanyah krishna 
iva khalu vai bhdtva varshati—Taitt.sam. 1I., 4, 9, 4). 
The Boar is another Vedio name for the rain-cloud; and 
we have seen in the Essay on Varaha that the Boar shot 
by Indra ia Sacrifice-Vishno in the metaphor of the rain- 
cloud, because Sacrifice gives Indra the Soma beverage as 
copiously as the shower of rain. 


In the Rig-veda VIII, 96, 18—15, there is a description 
of a mythical Krishna, also called Drapsa, the drop or the 
dripping one. He is at the river Ameumati with ten 
thousand (troops). Indra finds him out, and leads his own 
heroes (the Marnts) to the battle. Drapsa then assumes a 
shining form. Indra, with Brihaspati to aid him, conquers 
the godless tribesthat came against him. Such is the purport 
of the description, Following a legend which has grown 
from it, SAyana takes this Krishna to be an Asura or demon 
whom, along with his godless troops, Indra conquered on 
the banks of Amsuinati, tuking it to mean the Yamuné river. 
Mr. Griffith construes the verses to mean that Indra 
conquers the godless tribes, the demons of darkness, and 
protects Krishna, the darkened Moon, from them, near 
Amsumati, a mystical river of the air. In support of this 
it may be said that the Moon Soma is the heavenly prototype 
of the sacred Soma drop. In the dark fortnight he is 
troubled by the demons of darkness, but at last at the solar 
and lunar conjunction of the new-moon day the Suc'Indra 
takes him under his shelter. But if we take Krishna to be 
the chief of the enemies killed, the fancy is that tho Moon 
of the dark fortnight is the mythical enemy taking his 
nightly hosts with him to fight with the Sun, but ie killed 
by the latter on the new-moon day. The riddje of Indra’s 
killing the Moon simply means hie winning the Soma 
beyerage. As the Aitareya-Brahmana distinctly identifies 


Bacrifice “Prajipsti’s Stag form with Orion, we may well. 
take Krishna to be not simply the Moon, but the Moon’s 
constellation, the Orion-Deer, representing the Soma- 
sacrifice dripping with the Soma for Indra. In winter 
this Krishna falls to the sky of night, but when the 
Sun comes in conjunction with him at the beginning of 
summer, he kille the demon of the wintry darkness, and wins 
Krishna as the Soma-sacrifice, either as the friend rescued 
from the demons of winter, or, riddlingly, as the so-called 
Deor-demon killed in the fray, Amsu means the Soma- 
plant or juice, also ray. The so-called river Amsumatt 
may be the place in the sacrificial ground where the Soma- 
plant is pressed on the Soma day. Inthe sky it may be 
the Milky Way near Orion. 


Krishna, uot as a demon, but as the invoker and praiser 
of the gods, is mentioned in another part of the Rig-veda, 
viz., VIII. 85. The Anokramani attributes the anthor- 
ship of that Hymn to Krishna of the line of Angiras. 
Indeed, Krishna is mentioned in the body of the Hymn 
itself. It isa Hymn invoking the Asvins to come to the 
Soma-drink. In verse 1 the poet says : ‘O ye Asvins, come 
to my invocation’, But in verses $ and 4 the invoker is 
mentioned in the third person thus: ‘O ye Aavins, this 
Krishna invokes you’. ‘O ye heroes, hear the invocation 
of the singer Krishna’. If we take Krishna, the black 
antelope, to have been one of the metaphorical names of 
Yajia or Agni, either the poet himself had that name, 
according to the custom of men being named after this or 
that god, or the poet means that not merely he, but tho 
personified Yajfia Purushe Krishna himself of the sacrifice 
that is ‘going on invokes the Asvins to the Soma-drink, 


Thus, like the names Narfyana and Vasudeva, the name 
Krishna also for Vishnu proves him to be the Deity of 
Sacrifice. The two former names being patronymics, it. 
ia easy to conceive how a legend arose that Vishnu was 
born as the Son of Man on the earth, as the son of the 
Man Vasudeva, while Krishna served aa the proper name 
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for him, for one ought to have hie own neme, Mind not 
merely s patronymic or matronymic. When once Krishna 
wea conceived as the Son of Man, it became necessary to 
say who was his Mother, and it was said that she was 
Devakt, meaning ‘Goddess.’ 

Like his patronymic Narayana or Vasudeva, Krishna’s 
matronymic aleo as Devakiputra enables os to identify him 
with the Son Porusha born from our Lady Vir&j of the 
Paoroshs-sikta, We have seen that Viraj is the name of a 
Vedic Khandas, metre, and that she represents the goddess 
Vak, Now, the Taitt.-Samhita III. 4,9 says the metres 
are Devikis, goddesses (‘khand&msi vai devikéh’), and 
Pictures the full-moon day Anumati as the metre Gayatri, 
the bright fortnight R&ka as the metre Trishtuk, the new- 
moon day Sintvali as the metre Jagati, the dark fortnight 
Kuhth as the metre Anushiup, while the Moon Kandramas, 
called Dhatri (as the Lord of all these goddesses of the 
Janar month), is pictured as the word Vashat-kara. We 
are not so much concerned with this picture here as with 
the fact that the metres are called Devikis, As Viraj is 
one of the metres, the queenly one, and therefore entitled 
to be called Devika par excellence, it appears to me that 
it is Viréj Devik& herself that has been made Krishna’s 
mother Devakf. This can only have taken place in an age 
when the character of the Viraj of the Purusha-sikta as the 
mother of the Son Purasha was well remembered, and not 
in the later age when Viraj was mistaken for a male being. 

Accordingly, we meet with Krishna as Devakiputra even 
so early as in the Kh&ndogya-upanishad, and as we have seen 
that he is the Deity of Sacrifice, the Son of Sacrifice-Man, 
it is noteworthy that the said Upanishad mentions him in 
connection with the knowledge of ‘Man as Sacrifice’ (III. 
Khandas 16 and 17). Aiter describing this knowledge, it 
concludes by saying that Ghora Angirasa tanght it to 
Krishna Devakiputra, who thereby became apip&sah, free 
from thirst. The view* of ‘Man as Sacrifice’, as described 

© Man is said to be Sacrifice in this manner: Dividing his lifetime into 
threo periods, the first is treated as the morning-libation to the Vasus, the 
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in that Upanishad, is from the spiritual point of view on the 
analogies of the ritualistic sacrifice. In order to give to 
this Upaniehadio view of sacrifice the character of time- 
hatlowed orthodoxy, it is ssid that Krishra Devakiputra 
himself—simply another name coined for Puornsha 
Nariyana—was the learner and performer of it. This 
saying is similar to what, as wo have already seen, is stated 
in the Satap.-Brihmana about Porosha Nérdyane as the 
seer and performer of the Parusha sacrifice. One may say 
that this is an anthropomorphic view of Nardyana, but still 
his godhood is revealed by the saying that he became all 
this universe and surpassed all. Similarly, although 
Krishna is stated to have been a student of Ghora Angirasa, 
his divinity is revealed by the epithet of apip4sa, free from 
thirst. Apipfsa is one of the eight attributes of the Deity 
of the Heart as described in the last Prapithaka of the 





eecond as the midday-libation to the Rudras, and tho lastas the third 
libation to the Adityas. The Prinas themselves are to be looked upon as 
the Vaaus, Rudras, and Adityas, Whatever food and pleascres man 
abstaios from, that is his Dtksba; whatever food and pleasures he enjoys, 
that in his Upaeads, Penance, Hberality, righteoumnesa, kindness, trathful- 
nets, these are hia Dekehinds, Inrgess; and “when they say, ‘There will 
bea birth’, and ‘there has been a birth’ (words used at the Some-saorifloe, 
‘and really moaning, ‘He will pour out the Soma-juice’, and ‘ho bes ponred 
out the Goma-juice’), that is his new birth. His death is the Avabhriths 
ceremony (when tho sacrificial vessels are carried away to be cleansed).” 


‘This ise spiritaal view of sacrifice, indioatiug that life devoted to the 
worship of one’s owa Prinas, senses or vital airs, by abstaining from all 
that is probibited, and enjoying whatever may be lawfully enjoyed—aooh 
is probably what is meant by sbstivence and enjoyment—and by the 
distribation of one's self as the largess of righteousness, kindness, &0., is 
apiritaally aa good es « sacrifice performed with all ite ritualistic oare- 
monies audsymbolisms. I do not think that the birth spoken of means the 
procreation of childres, As the pressing and pouring of the Somea-jnice is 
holieved to make the sacrificer born anew spiritaally for au immortal life 
in the company of the gods, the meaning intended seems to be that, by 
leading a righteous life, spiritual birth, called the now birth, is obtained. 
‘The senses should be worshipped as the gods themselves by a right mode 
of satisfying them, and not dishonored and insalted by offering vicious things 
to them. When the senses are rightly worshipped and nourished, the 
re-birth, that is, the manifestation of the Belf, takes place in al] its parity. 
In this msaner chould man be & life-loug sncrifies. 
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same Khdnd.-upanishad (VII. 7, 1). To ledrn was 
not considered as detracting from godhood when the 
Deity was conceived as the Son. The same Upani- 
shad has a long chapter about the god Indra serving 
hia student-ship under Prajapati and learning the Self. 
Rudra is the Vedic Son God, and it is said in the Poranas 
that he was a student under Brihaspati’s father Angiras.* 
In the Rig-veda the Angirases, the first kindlers of the 
sacrificial fire (I. 83, 4), the sons of the sky (III, 53, 7), 
the heroes who fight in aid of Indra and find ont the stolen 
cows of the gods, are very mythical personages, hardly to 
be distinguished from the Maruts. In Rv. X. 108, 10 
Saramé characterizes them as ghora, fearful, This adjective 
of the Angirases is used as the proper name of onr Ghora 
of the Angirases. When the Deity Krishna had to be 
pictured sa the learner of the knowledge of sacrifice, a 
teacher was found appropriately in the line of the wonder- 
ful original kindlera of the sacrificial fire. 


Before proceeding further we may take notice of a few 
more names of Vishnu, which also, though for the first time 
met with in the epics and Purinas, point him out to be the 
Yajfia-Porusha and also the Son aspect of Him as the Deity 
in Agni and in Agni’s alter ego thé Son. 

Padmanabha. This name of Vishnu means that he 
has the lotus flower in his navel. The Purdnic idea is that 
from that navel-lotus of Vishnu the god Brahma sprang. 
This idea seems to be derived from ‘ Ajasya nAbhiv adhy 
Ekom erpitam’ of the Hiranyagarbha Hymn, Rv. X. 82, 6. 
As Yajfia is considered to be the nabhi or navel of the uni- 
verso (Rv. I. 164, 35), I take Aja, the Unborn, to mean 
God as Yajfia-Purusha, in whose navel, which is the fire- 
pit of the altar, Agni, the Son aspect of Sacrifice, is placed. 
1 consider that the One placed in the navel of the Unborn 
is Agni, and that it is Agni himself that is called 
Hiranyagarbba, the Goldex Child, the same who came to 


© Harivamen 25, verse 83; Vishso-purdsa IV. 6,18; Bhig.-poriaa IX. 
14, 6. fh 


488 . KRHVA. 


be described in the Parizas as the god Brahm& born from 
and placed on the lotus of Vishnu’s navel. Thia idea of 
lotus in Vishnn’e navel seems to have been derived from 
the ritual according to which a bed of Jotus flowers is made 
in the pit of the ultar before Agni is established in it (Taitt,- 
Ar, I. 22, 9 and 23, 1). Padmanfbha, therefore, denotes 
Vishnu as Yajfia-Purnsha. Thesame Hymn describes Hiran- 
yagarbba as also the Garbha, Embryo or Child, borne by the 
Waters, This picture seems to be of Agni both as the fire 
of lightning borne by the water-charged raia-cloud which 
is one of the emblems of Sacrifice, and as the San in the 
blue sky which is likened to the sea, and which is called 
Vishno-pada. 


Damodara. This name of Vishnu means that he has 
a cord or cords round his belly. This name is likely to 
have arisen from some ritual performed with thread in 
connection with Sacrifice, which is called Saptatantn, 
having seven threads, Agni is called Saptirkis, having 
seven kinds of light, while the Sun is said to have seven 
kinds of rays. Surrounded by the rays as raemis, ropes, 
the solar emblem of sacrifice may well have been called 
Damodara. Yajiia ia known for his threads by which he is 
stretched everywhere. The Vakaspatya explains Yajfia’s 
namo Saptatantu to mean one who is stretched by means 
of the seven Vy&hritis consisting of the words Bhdh, 
Bhbuvah, Svahk, Mahsh, Janah, Tapah, and Satyam. These 
are names of the seven worlds or stations ove above 
another. The threads of Sacrifice pass through ail these. 
Under the word Damodara in the Vishnu-sahasranima, 
Ssnkarikarya quotes a text of, Vyisa to the effect that 
damans signify the lokas, worlds, and that as Vishna 
contsine them all in his belly (he being infinite), he is 
Damodara. This interpretation of d&man as loka or 
dbaman seems to be an attempt to get at the worlds of the 
seven Vy&hritis by « forced etymology. 

Adbokshaja. This mesns ‘born under an axle’. 
Sankarikaryn takes the word to mean the Viréj Man, born 


between Sky and Earth, taking aksha to mean the former 
and adhah, below, the latter. According to the Vaksspatya, 
adhokeha is a word used in respect of passing by m way 
under the axle of Havirdhana, the car for conveying the 
Soma-plants to be pressed. Therefore, Adhokshaja, asa 
name of Vishnu, must have arisen in connection with some 
ceremony with the Soma-car. 


Purushottama. As Yajfia is Parnsha, he seems to 
have been called the Best Purusha to distinguish him from 
others. Moreover, the Upanishadic Self is described as 
Uttamah Puroshah (Khand.-up. VIII. 12, 3). 


Srivatas-lAikhana. Thie name seems to me to 
have arisen by viewing the Brilliant Son, Agni, as borne 
on the altar of the Yajiia-Parusha (vide p. 135 ante). 

Kesava. This name must have arisen from the solar 
aspect of Vishnu, the Purusha ia the Sun being described 
aa having golden hairs (KAAnd.-up. I. 6, 6). 


Hrishtkeesa. This means ‘one who has erect hairs’, 
This name may have arisen from Vishnu’s aspect as Agni, 
whoee flame, called sikha, taft of hair, is upward, 


Pundaritk&ksha. This means ‘one who has lotus- 
like eyes” This also must have arisen from the solar 
aspect of Vishnu, the Puruaha in the Sun being so described 
(Khand.-up. I. 6, 7). 

Hari. This also, meaning ‘ Lion,’ muat have been one 
of Vishnu’s solar names. 


Govinds. This means the finder or obtainer of the 
cow or cows. Inthe Rig-veda Indra is called Govid, the 
finder or winner of cows. As in that Veda Vishnn is closely 
associated with Indra’s feats, and opens the cowfold (Rv. 
I, 156, 4), and asin Vishnu’s Paramam Padam, Highest 
Pisce, long-horned and nimble oxen are stated to reside 
(Bv. I. 154, 6), this must have been the reason of Vishnu’s 
Purfnic name Govinds. It is evident that the same 
Highest Place of Vishnu came to be called Goloka, the 
world of cows, & world which the Purdsas place even above 





the heavens of Indra and Brahma,* and which the 
Vaishnavitm of the Vallabha sect takes to be the Heaven of. 
Vishna in which the liberated souls enjoy eternal bliss. 
Celestial cows must have celestial cowhords. Accordingly 
among the Gandharvas, Apserases and other celestial 
beings bronght down by the will of Bharadvija to serve 
Bharata and his army are ‘gopapravarah siryavarkasah,’ 
cowherds as bright as the sun (Ram. II. 91, verse 46). 
As ‘go’ means also the Earth, the Mahabbérata says that 
Vishnn is called Govinda because he found and brought 
the submerged Earth in his form asthe Boar.t The Soma- 
juice held in the vessel (and offered to the gods) is des- 
_oribed in Rv. IX. 96, 19 as Govindn, the cow-winning, 
, Sakuna, bird, wearing weapons, going in the sea (the aky- 
* pea), i in the waves of the waters, and proclaiming his fourth 
dh@man, region. The weapons mentioned seem to be the 
weapons of Sacrifice consisting of all the sacrificial imple- 
ments. Tho idea seems to be this. Identifying the 
Soma-juice offered in the sacrifice with the Moon Soma 
in the fourth or highest region of the aky (as the Moon is 
fancied to be placed in the lap of the stars), it is fancied to 
have gone up thither as the bird wearing all the weapons 
of Sacrifice, and winning heavenly cows there for the 
sscrificer. The cows signify rays, and therefore Govid or 
Govindu seems to mean the same as Svarvid, ‘winner of 
Light, which seems to be a metaphor for the bright 
happiness of Heaven. Vishnu ae the Sacrifice performed 
by the sacrificer is Govinda, winner of Heaven, for him. 
Garudadhvajs, This name means that Vishnu has 
the bird Garuda alias Suparns and Garutman as his banner. 
The Purdnic idea is that this bird is the embodiment of the 
Vedas, and that he is the vehicle of Vishnu. Thie bird 
seems to be identical with the Bird of Sacrifice described 
in the Taitt.-Sam. IV. 1, 10, 5, as baving the different 


© Harivemss 11. 19, verse $0; also the Purinss quoted in the Videspatyn, 
+ Bhatipervan 348, 41, quoted by Satkerikirys under verse 88 of V.8, 
pom kkieds of sacrificial implements are exumerated ap being Tattee 
weapons in the Taitt-fem. I, 6, &, 9 and $. 








- sections of the Vedas connected with sacrifice as his limbs, 
and as being the well-winged bird that flies up to Heaven. 
Thus sacrifice iteelf is the high-scoring vehicle of Vishwa, 
the Deity of Sacrifice. In the stories abont Krishna, he 
is often described as riding on the wings of this bird. 
Madhuasfidana. This mesos the killer of the demon 
named Madbu. Asin the Rig-veda the Soma-juice is often 
described as being madho, aweet,* and as the pressing of 
the Some plaut is the so-called killing of Soma whose 
celestial form, the Moon, is fancied to be killed on the new- 
moon day by Vishnu as the San, the demon Madhu that is 
killed seems to be Soma, a significance which can be 
inferred from the riddle of Madhu’s becoming the son of 
his own killer: this simply means that the Soma-preaser 
mekes Soma suta, pressed, and as suta means also the son, 
the pressed Soma is the son.t 
Madhava. Thie name is derived from Madhn and, 
asin the myth of Madhusfidana, Madhu means the Soma, 
Médhava, ‘pertaining to Madho,’ may heve originally 
meant SacrificeVishnn as the Soma Sacrifice. But there 
is another meaning of Madhava as relating to the spring 
season. The oshadhi-vavaspatis, herbs and plants, are 
describ in the Brihmanas as springing in the spring 
geason after the cold season is over, aud as the Soma plant 
is an osbadhi, it may be that the Soma Sacrifice was 
generally performed in the spring months when the Soma- 
plant was well obtainable, and that therefore Vishnu as 
the personification of the Soma-Sacrifice was named 
Madhava, vernal.{ Of conrse MAdhava can also be read 
as a patronymic, meaning ‘son of Madhu,’ and the 
legendary explanation is that Madhu was one of the 
ancestors of the tribe in whose line Krishna, it is said, waa 





# For instance, vide By. IX. 9, 9; 6, 10; 7, 8; 17, 8. 

- $ Vide the story of Madhu and Keitabhs explained at pp. 137—-143 ante. 

{Bpeaking of the great sacrifices, other than the Sattras which lasted 
for one year, Dr. Haug says: “The great escrificen take place generslly in 
sortng inthe month of Eales and Valothe (April and May)"—(Lnto, to 
Ait-Br, p. 48), é 








born. There is still another interpretation of MAdhava. 
Dividing the name ss Ma-dbava, it is esid that it means 
the husband of Ma, one of the aliases of the goddess 
Lakshmi. The ides of Vishnu as the husband of Lakebm! 
ia as old aa the Uttara-N&réyana portion of the Purusha- 
afkta which says: ‘Hrie ke te Lakehmis ka patnyan.’ 
Tn the aspect of the Sun, Vishnu has his own Sri, Light, 
as his Wife. In the Taitt.-Sam. 1V. 4, 12,5, Vishnu’s 
wife is mentioned es the Lady raling over the world 
(‘asyesin& jagato Vishnupatot’). This high concept of 
her would be appropriate if she is taken to mean Vak Vidyé, 
Knowledge, for whom Light is a metaphor. The Earth also 
is considered to be the wife of Vishna*—an idea which 
must have arisen by viewing the Altar Ved? as representing 

* the whole Earth Bhimi, and as being the wife of the Deity 
of Sacrifice. In the Vaishnava literatare of Southern 
Iadia, Vishnu is associated with three wives, Sri, Bhimi, 
and Nila. Nila, the Blue, must be the Sky, Dyo, which 
in the later Sanskrit is feminine. Of the all-embracing, 
infinite Vishnu, the Sun is a glorious symbol embracing by 
his rays Earth and Heaven. 


Upendra. As inthe Rig-veda Vishnu ia associated 
with Indra in his battles, his name Upendra may have 
arisen as ‘one who is upa, by, or near, Indra,’ in order to 
help him. Upendra can also mean one who is a junior 
Indra, and so there is the story about how Vishna as 
‘Vamana was born from Indra’s parents Kasyapa and Aditi 
as his younger brother, one who, though younger, is able 
to regain the kingdom of the Devas for Indra. 

Janfrdana. This means ‘the harasser of (the bed) 
creatures,’ who are the Dsityas, Danavas, Asuras, &o., 
killed by Vishnu in the Deva-Danava battles forming the 
theme of the older strata of the Purinic legends, 


Akyuts. This means ‘one who is imperishable,’ 





©The Rémbyasa calls the Earth Midhari, vide the sapstha of Bits, 
P. 467 ante, 
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Tho use of these names of Vishnu (excepting Upendra 
varely used) as the aliases of Krishna Vasudeva is wide- 
spread in the Mahabbérata. An attempt may perhaps be 
made to eliminate from it the parts or verses in which 
Krishna is praised or described as the Highest God; but if 
these wide-spread aliases algo be eliminated, one will, I fear, 
have to write out a new Mah&bbiarata omitting Krishna 
altogether. In my opinion the stories about Krishna have 
had their origin with a full knowledge of his identity with 
Vishnu. We do not posseas the saga of Krishna in ita 
original form. It had been growing for a few centuries 
before assuming the shape it has in the Mahdbharata, 
Harivamea or any other Puranas extant, these being for 
the most part amalgamations of old legends. 


He who tells the great birth of this great Vishnu will 
excel his compeers in fame, so said the Rig-veda I. 156, 2. 
This wasan inducement for the poets of the subsequent 
age to build up stories about the birth or incarnation of 
Vishnu. Accordingly, taking as its theme the most 
marked trait of the Rig-vedio Vishno, viz., his measuring the 
whole universe by his three strides, the story arose as to 
how he was born as the son of Kasyapa and Aditi, and how 
aa a dwarf he begged of king Bali for three paces of 
ground, and became a giant measuring the whole universe 
by his three paces, That story depicted Vishnu as » 
marvellous Brahman boy, and the same picture ap a 
Br&hman Rishi may be detected in the Satap.-Brdhmana’s 
Parusha Narayana, the seer and performer of the Purasha- 
Sacrifice, and in the KhAnd.-Upanishad's Krishna Devakt- 
putra, the student learning ‘Man as Sacrifice’ from Ghora 
Angirasa. But in the same Rig-vedic Vishnu there are 
traits which seem to have conwibuted to the making of 
another picture of him as the mightiest Kshatriya warrior. 


Allied with the warrior god Indra who is s great stra, 
hero (Rv. I. 155, 1), Vishnu kills in battle the powerfal 
Dasas (Rv. VII. 99, 4and 5). Vishnu is ad&bhysa, inde- 
atructible or inviolable (by any body on the baitle-field), 1 


ae x2mEyA.: 


“) @opah, protector (Rv. I. 22, 18). As itis the Kahatriys, 
who is the warrior and the protector of the people of kis 
realm, it waa conceived that our Vishnu was born as & 
Kehatriya, selecting for his birth the line of the lunar 
dynasty, evidently because the Moon Soma is of all the 
gods the most marked as the King, and because in Rv. IX. 
96, 5, which is in praise of the sacrificial Soma, that deity 
is extolled as being the genitor of wisdom, of heaven and 
earth, of Agni, of Sfirya (the sun), of Indra, of even Vishnu. 
In Rv. I. 154, 8, Vishnn is called Vrishan (Vrishze, in the 
dative), mighty. This name is shared by many gods, by 
Jndra more markedly. But being applied to Vishnu also, 
it is a name which, when Vishnu was to be depicted as born 
*in the royal line of Soms, is most likely to have determined 
?the selection of the Vrishni tribe of the Yadavas of that 
line for his birth. The Sarasenas, the Dasirhas, the 
SAtvatas and others seem to have been the sub-divisiona 
of the Vrishni tribe spread from Madhur& (Muttra) to 
Dvdraka, and so, when Vishnu’s birth as Krishna Vaandeva 
was placed in their line, tribal patronymics were coined 
for him as Varshneya, Sauri, Dfsirha, SAttvatim-pati. 
These tribes, in addition to the honour of connecting the 
line of their ancestry with King Moon of the sky, muat 
have been very prond of the great distinction conferred 
upon them by the placing of the birth of Vishnu as Vasu- 
deva in their line, and it is easy to conceive that, having 
thus obtained Vishnu Vasudeva as their heroic tribal god, 
tho kings of these tribes encouraged Krishna Vasudeva’s 
worship. 

Krishna, named after these tribes as Varshneys, Sanri, 
Dasirha, Shtvata, may be compared with Agni, who in the 
Veda is named Bharata after his worshippers the Bharates, 
and with Indra who is named Kausika after his worshippers 

_Satvate-vidhi is the name applied to the mode of Krishna 
Vésudeva's worship. No satisfactory explanation ia given by 
thn shone an to the origin and mensing of Bitrate, I 

* 








propose one here to be taken for what it is worth. In 
describing the god Indra’s inauguration in ali the four 
Girections—by the Vasus in the East, by the Rudrae in 
the South, by the Adityas in the West, and so on, the 
Aitareya-Brihmena VIII. 14 says that the inhabitants of 
the South are Satvate, and that the kings of the Satvate 
(Satvatim rajanah) have the titleof Bhoje. Dr. Hang takes 
Satvate to mean “ living creatures (chiefly beasts),” and Mr, 
B. ©. Dutt speaks of the South of the olden daye as con- 
sisting of “South Behar, Malwa, and a portion of the 
Deccan and the regions near Guzarat and to the South of 
the Rajaputana District, as yet not Hinduiaed, but beoom- 
ing gradually known to the Hindus, and therefore occasion- 
ally mentioned in latest works of the Brahmana literature 
as regions peopled by Satvas, t.c., living creatures, hardly 
hnman beings.”* This may have been the idea in the 
remote past, and it is likely that keeping in mind the old 
designation of the Southern people, the jangly peoples of 
the South were riddlingly pictured in the Ramfyana as 
monkeys and bears, though the author knew them to be 
human beings gifted with speech. Seeing that the Ait.- 
Brihmane confers upon the Satvats such a worthy title as 
Bhoja, meaning the Liberal or the Enjoyer (of happiness), 
the author of it had probably no doubt about their humanity, 
though at the same time using their old designation that 
had been in currency from time immemorial. The Kausht- 
taki-Bréhmana mentions the Satva-Matsyas together, along 
with the Kuru-Pankalas, and others, so that in those daya 
the Satves or Satvata seem to have been the neighbours of 
the Mateyas. In the Mah&bb4rata the Bhojas are men- 
tioned along with the other tribee of the Yadavas, As 
S&tvata is derived from Satvat, it appears to me that the 
Satvate themselves were in course of time called the 
Satvatas, including several Yadava or Vrishni tribes among 
them, end that they became noted for their worship of 
Krishna Vasudeva aliae Devaktputra, They did 
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‘consider it necessary to discard their old name; on the’ 
contrary itis easy to conceive how they would be prond 
to retain it in the sense of Sat or Satva as powerful, good. 

Our Krishna Vasudeva is stated to have been born not 
alone, but with an elder brother named Rama alias Bala- 
deve. Strictly speaking, Rama also as the son of Vasudeva 
should have been called Vasudeva; but he is never called so, 
although he is the elder son, and throughout the Mahabharata 
and the Puranas Vasudeva is the alias of Krishna only. 
As wo have seen that the idea of Vishnu aliae Krishna as 
Vasudeva is as old as the latter part of the Vedic period, 
and as we have no trace of Baladeva in the Vedic literature, 
I think that by long usage Vasudeva became the exclusive 
name of Krishna Devakiputra, that the idea of Rama as 
his elder brother is of later origin, and that therefore, it 
not being convenient to designate Rama as Vasudeva, he 
was given another alias, viz., Baladeva, which, like 
Vasudeva, has the affix of deva. I do not mean to say 
that any name with the affix of deva denoted its wearer to 
be a god; but our Vasudeva and Baladeva are gods. The 
former’s godhood has already been dwelt upon. He is 
the Deity of Sacrifice, whose Son aspect is symbolized by 
the sacrificial Agni here and the Sun inthe sky. Who 
then is Rama, and why was he introduced as Krishna’s 
elder brother? The reply I can suggest ia this. As in his 
fighting character Vishnu is associated with Indra in the 
Rig-veds, and as in the Pardnic stories he as Upendra is 
the younger brother of Indra, so, in imitation, I think, of 
this older idea, an elder brother like the Soma-drinking 
Indra was provided for Vasudeva, and it is noteworthy 
that our Baladeva is fond of drink and is often called 
kahiba, intoxicated, in the MabAbharate. He is Talinka, 
having the palm tree as the emblem of his banner. If, as 
already stated, Agni with his alter ego the Sun is Krishna, 
it ia easy to conceive that his elder brother Rama is the 
sacrificial Soma with his alter ego the Moon Soma. As 
the Soma beverage is extolled in the Rig-veda as the giver 
of strength, Baladeva, the god of strength, ise fit name 
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for Soma. Thus our two heroes Vasudeva and Baladevs 
are, simply new forms of the old dusl gods Agnishoman, 
BaryAkandramasan, Agni and Soma, Sun and Moon; and 
‘it is aleo appropriate that in respect of birth in a lunar line 
Soma Rims is the elder, and Agni Krishna the younger 
brother. These two are Sons of Sacrifice Vasu, whose 
metamorphosis I take Vasudeva to be. Man also becomes 
the father of Agui and Soma when he generates the one 
by attrition and extracts the other in the form of the 
Soma-juice. 

Rama is white in colour, and NilAmbara, wearing a blue 
dress, as well may the white Moon in the blue sky be 
described to be, whilo Krishna, as his name signifies, is 
black in colour, and is Pitéimbara, wearing a dress of 
yellow or golden colour. The body of the burning wood is 
black, while the flamo encircling it is golden. ‘Iho rising 
Sun wears golden light. We mast also bear in mind the 
rain-cloud metaphor of Sacrifice-Vishnu. Krishna is often 
described in the Purinas as Nilameghaeyima or mogha- 
Iriahna, black or blue like the rain-cloud. ‘Therefore in 
his aspoct as the rain-clond, Krishna’s golden dress would 
be the lightning flashing all over the rain-olond. 


The ides of Baladeva as the elder brother ond associate 
of Krishna Vasudeva being, as already said, of later growth, 
Baladeva’s names, Rama and Samkarshana, appear to me 
to have arisen as a match to that of Krishna. Like 
Krishna, Rama means ‘ black,’ but also ‘ delightfal, charm- 
ing, lovely.’ So this name was selected as being fit for the 
lunar brother, Although the name, Krishna, meaus black, 
it admits of another meaning, Derived from krish to draw, 
drag, or plough, it would mean the drawer, the plougher. 
Accordingly, it is said that Krishna is so named not 
only because he is black ia colour, bat also because 
he ploughs the Earth, becoming a big picce of the 
black metel (the ploughsbare).* Therefore, as a match 
or rival to this sense of Krishna, Rama was called. 


* M. Bh, Shotipsrvan 865, wv. 40-50, 
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Samkarshana, ‘he who ploughs very well.’ Very well, 
evidently because while the Sun takes one year to plough 
or drag through the circle of the twenty-seven asterisms, 
the Moon takes only one month to do so, ploughing the 
circle twelve times in a year. Therefore, out of the two 
brothers, R&ma has in this respect won prize in having 
the plough as his insignis—a strange thing for a Kehatriya 
hero, bat it is said that he used the plough iteelf aa hia 
mighty weapon. Another weapon of his, fit to be in the 
company of the plough, is the musale, pestle. As Soma is 
one of the emblems of Sacrifice, 1 think our Rama’s pestle 
is borrowed from Sacrifice whose ten principal parapher- 
nalia are called his 4yadh&ni, woapons, inolading ulikhala 
and musala, mortar and pestle.* These two seem to be 
used in extracting the Soma-juice, for the chorus of verses 
1—4 of Rig-veda I. 28 beseeches Indra to gulp down (the 
Soma) that is pressed in the mortar (ulfkhala-suta). , 

About the white and black colours of Rima and Krishna, 
the Mahibhfratat says that in order to relieve Earth of her 
burden of wicked creatures Vishnu pulled ont two kesas, 
hairs, from his head, one white and the other black, and 
that they were born respectively as Baladeva and Krishna 
in Rohin? and Devakt (the two wives of Vasudeva). Th 
haire signify Vishnu’s Ameas, and this funny myth arose 
probably from Vishnu’s name Kesava which mast havo 
been in currency from long before. In another place, 
while saying that Vasudeva is the Amsa of Narayana, tho 
eternal god of gods, Baladeva is put down as the Amsa of 
the serpent Sesha (the bed-serpent of Vishnu).t This 
I take to be an attempt to account for the name of Bala- 
devs, as the Sesha serpent is considered to be very strong 
and powerful. 

The Harivamea (II. 2, verse 31) cays that Baladeva is 
tho Amea of Soma, the Moon. Indeed, this may well be 
made out from Baladeva’s matronymic Rohineya, the sou 

© Taitt..Sam. 1. 6, 8, 3—3. 
¢ ML. Bb, I. 107, vv. 30-34. 
7M. Bh. 1 67, vv. 169-158. 
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of Rohin{ who is well known to be the Moon’s fondest wife 
(the star Aldebaran). In the Harivamea (I. 55) the parents 
‘Vasudeva and Devakti are taken to be the re-incarnations 
of Kasyaps and Aditi who, in the older story, were the 
parenta of Vishnn as Vamana. Vesndeva’s other wife 
Rohini also is projected back, for it is stated that she had, 
in her former life, been snother wife of Kazyapa under the 
name of Surabbi, and o reason is stated as to why Kasyapa 
was born again. He carried away Varuna’s sacrificial 
milch cows, and therefore the god Brabm& caused him and 
the two wives Aditi and Surabhi to be born as Vasudeva 
and his two wives, and to live among cowherds. The name 
Rohini of the red star Aldebaran means also a red cow, 
and Surabhi is another name of the heavenly cow 
K&madhena. Surabhi, the former self of our Rohini, seems 
to me to be the cow Kamadbenu herself of the older 
legends changed into the lady Surabhi.* 

If, as above shown, Réma’s mothér Rohini is the star 
Rohini, from the phenomenal point of view, it is likely 
that similarly Vasudeva is placed in the asterism Mrigasiras 
or Orion which is the starry form of the Moon, and which 
representa Sacrifice as the Creator Prajapati; and that the 
other wife Devaki, who is identified with Aditi representing 
tho Altar, is either Orion’s altar-like quadrangle or the 
ater Ardr& attached to it. Thos Sacrifice Vasa located in 
Orion and having Rohint and Ardré on either side of him 
as his two wives isthe father of Soma and Agni=Moon 
and Son=Baladeva and Véendeva. But simply becanse 
these stars are fancied in one place to be the pnrenta of 
Krishna, it does not follow that the same friendly aspect 
‘should continue in all other places. The old poets were 
free to variously metamorphose these and other stars in 
relation to the Sun and Moon, and likewise if the Moon 
in one metamorphosis is brother or friend to the Sun, 
he is in others the enemy or demon killed by him. 

® Tho cow Kauadhenn whom VisvAmitrs attempts to take away from 
‘Vasishtha is, I have tried to show, in Vol. I., pp. 71—78, the ater Rohint 
representing Vik or Vidyd, Knowledge. 





Krishna ia mentioned as the eighth son of Vasudeva. 
Prominence is given to the eighth number when, of the 
eleven Rudras, the eighth Rudra is extolied.* Rudra, the 
Vedio Son God, is well known aa Ashéamfrti, having eight 
forms. In Rv. X. 72 Aditi’a sons are mentioned aa eight, 
one of them being Martinda, who ia explained to be the 
eighth son, and who is identified with Aditya the San. 
In Rv. X. 114, 9, Agniis slluded to as being the heroic 
eighth among the Ritvij priests. In the Udgitha-vidya 
of the Kif&nd.-upanishad, the sacred syllable Om is 
praised as being the best of all Rasas, essences, the 
highest, the eighth, and is made to signify Brahman, 
the intelligent cause of the universe, the Prina or 
life from the Adhy&tma, and the Sun from the Adhi- 

_ daivata, point of view. The prominence thus given to the 
eighth number may have induced the Panrdnike to depict 
Kriahna as the eighth son. 

Sr&vana ond Bhidrapada were reckoned in the olden 
time as the two months forming the rainy soason, according 
to the system of dividing the year into six seasons consit- 
ing of two months each. For this reason tho two months 
were called Nabhas and Nabhasya, the Cloud and Clondy. 
In the first of these Krishna’s birth is placed. In doing so, 
his aspect asthe metaphorical rain-cloud Krishna, the Black, 
seems to have been taken into sccount, The exact time 
selected for Krishna’s nativity, the anniversary of which is 
celebrated every year, is the midnight of krishnishtami or 
the eighth day of the durk fortnight of the said rainy month 
of Nabhas.t Thus Krishna is conceived as the very durk 
rain cloud born in the Cloud month in order to shower on the 


© In Rém. VI. 120, in which Rama Disarathi is praised by the Devan at 
Bttd’s fire ordeal, verve 6 anys: ‘Rudrivdm eshtamo Rudrah’, ‘of the 
‘Rudras thon art the eighth.’ 

+ Vide the testa of the severa! Puriass quoted in the Vilaspatya under 
Krishedshtamt acd Jayantt, for Keisha's bicthday fs called Jayant, 
‘Victorious, ‘The Viahsa-purkas {(V. 3, $17) evidently takes coguisance 
of this Jayantt night in the rainy season, for it says that it was then nighs 
end reining, The Bhig-parhan also (X. 8, 1-51) says i was then ~ 
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one hand copious rain and other terrestrial benefits for the 
good of the country, and on the other the Amitam or 
nectar of immortality to those who attain Him at the end 
of life righteously led here, for the Purdnic idea is that 
Vishna is the giver of immortality, an idea which seeme to 
be derived from ‘ Amritatvasya Isinah’ of the Purnsha- 
stkta. While the majority of the texta quoted in the 
Vikaspatya place the nativity in the month of Srivana, 
some of them place it on the corresponding night of the 
next month, viz., Bhadrapada. This, the scholinst quoted 
in the Vakaspatya says, is no contradiction, because where 
the months are calculated as ending on full moon days 
(ingtead of new moon days, as is the custom in most parte 
of India), the Srivana month ends on its full moon day, 
and the dark fortnight of it is treated as the first half of 
Bhidrapada, But one or two texts say that the Jayanti 
may be celebrated either in Sravana or in BhAdrapada, if 
the krishnfshtamt of whichever of these two months of 
the rainy season happens to have the star Rohint. It is an 
auspicious star, the dearest of the Moon in whose royal 
line the birth of our hero is placed. 

Krishna’s life is divided into two periods, his minority 
as a wonderful cowherd, and his majority as the Kshatriya 
here. We have seen that Vishnu’s heroism described in 
the Rig-veda and in the old Purdsic legends about the 
Deva-Dinava battles led to Krishna being depicted as born 
in the Kehatriya caste. Vishnu is the ad&bhya gopa, 
invincible protector. Now gopa means not only protector, 








midnight, and mentions the Hohint star, as the star of that tithi, by the 
neme of Ajansjanmarksham, moaning the star of Brahms, the Ajana-jan- 
man, born from the Unborn (Vishno), snd although it says that the eky was 
olear with the atare abining brightly at the time of birth, it mays at the 
same time that when the Child was taken out immediately afterwards, 
it was raining. The Harivamsa also mentions midnight, and seys that 
the stars shone very brightly (stivyakisanta, Bombey reading, vyatyski. 
sents, Madras reeding), the wind blew pleasantly, the directions were free 
fram dost, the night was Jayantt by name, the star was Abhijit, and the . 
muhtrta Vijays (IT. 4, 1I—17). The commentator gives no explanation off. 
the star Abhijit, whether it means Robist here, “hy 


‘eon eatonwa. 





“but also cowherd, and since the same Rig-veda epoke of 

Vishno’s place as containing cowe this must have auggested 
to the Pauriniks a theme for delineating Krishna as having 
tended cattle. A husbandman puts bis sons in their boy- 
hood to the work of tending hia cattle until they grow 
strong enongh to plough. It is therefore appropriate that 
Ketahna’s cowherdship is placed in the perind of his 
minority, end in the Madhura country famed for its 
cows.* 


But the two things—his origin as a high-born Kshatriya 
by caste and his tending cattle as » Gops boy—will not 
go together unless facts sufficient to explain them are 

, conceived and brought about. The Kehatriya boy mast 

have, it was conceived, been under some trouble which 
compelled him to pass his young days asa cowherd. The 
story of that trouble is, according to the Harivamsa in tho 
main, to this effect : 


Krishne’s father Vasudeva wes a subordinate Kabatriya having 
power over cowherds, and paying tribute to Kamea, the king of 
Madbork. His wife Devakt was Kamsa’s father's sister. It was 
prophesied to Kamesa that ber eighth child would kill him. Ho 
pecame s0 much afraid of any issue from her that he bad her wall 
watched and insisted upon oll her issue being made over to him as 
goon as born. 


First, six male children known as the Shadgarbbas were born, and 
killed by Kaman one after another, Kamsa was the Asurs demon 
KaAlanemi himself of olden days reborn as man outwardly but Asura 
inwardly, having other Asura associates in disguise. The Shadgar. 
‘bas were formerly the sons of Kalanemi; but as they propitiated 
the god Brahmé and obtsined from him immunity from death et the 
hands of their inveterate foes, the gods, and also at the hands of all 
other kinds of beings (omitting to mention their own class), the 
Asara king Hiranyekasipu took offence at their going to = god for 
favour without seeking it from himeelf. Therefore, be cursed the 
Shadgarbhas, who-were together (samyukt4h)-in the womb of the 
waters, to be born as Devakt’s six sons, who were not killable by 





“1a describing the presenta made to Gubhadri at her wedding in 
DvirekA, © myriad of milch cows of the Midhurs-desa is mentionsd 
(ML. Ba. I. adh, 291, verse 48). 
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any others than an Asura, and in killing whom Asura Kamen killed 
‘his own children.* 

Baledowa was the seventh child conceived by Devakt. The god 
‘Vishnu had the embryo miraculously transferred to the womb of 
‘Vaaudeva's other wife Rohini, who in due time guve birth to 
Baledeve,t white it waa given out that Devak!’s seventh pregnancy 
ended in abortion, 

In the eighth time, and in the eighth month Krishna was born at 
midnight in the form of Vishna himself to the wonder of the parents, 
who adored him as god, and begged bim to conceal thia beantiful 
divine form. He told Vasudeva what pre-arrangement had been 
made and what was to be done. So saying, he became a new-bom 
child, and wae taken by Vasudeva and placed by the side of the 
cowherd Nandagope’s wife Yasod& who had on the same night given 
birth to a female child, which was brought in lieu of Krishna and 
placed by the side of Devaki The female child was Nidr&, the 
goddess of sleep, so that by her power neither Yaenda and her 
attendants nor Kamea’s watchmen knew anything of the exchange. 
On the birth being apprised to Kamsa, he took hold of the child 
and dashed her against a rock, bat she sprang up to the sky in a 
fairy form end vanished, orying out to Kamea that his killer bad 
already been born. 

‘Vasudeva secretly hands over the child Baladeva to the cowherd 
Nandagopa, and begs him to take him along with Yasoda and her 
(substituted) child Krishna to Vraja or Gokula (the camp of cowherds 
in the forests and pastore lands where kine are kept and tended), 
and protect and bring bim ap as bis own child along with Krishna. 
Thus the two brothers grow up among cowherds as the sona of 
Nandagops and Yazoda, 

Kamae, ou hearing the fairy’s voice in the sky, expresses his 
sorrow to Devakt at his having needlessly killed her children, and 
(according to the Vishnu-purina V. 5,13) he depntea many Asura 
demons in disguise to find out and kill whatever infant, possessing 
extraordinary strength, that existed. This is implied in the Haii- 
‘varnea aleo, as the demons that come one after another to kill Kriahna 

© Tho Vishnu-purdna (¥. 1.) aleo anys that Kamsa waa Kalanemi reborn, 
‘but it pnts down the Shadgarbhas as the sonacf Hirasyakasipa. Thab 
‘Kamsa was KAlenemi before is mentioned alzo in M. Bh. I, 67, verso 68. 

+ It is said that on scoount of the samkarshana or drawing of the 
embryo from ane womb to be pat into the other the child was called 
Aamkarshana, The Pordaas abound in this sort of fanciful derivations of 
names. 

t The obvions resson for this earlier time than agua! ia to evade the 
extra vigilance which the watchers might bave shown at the usual tle 
of bisth, - 


re 
| re stated in it to be Kamee's Asuras. Thess (according to the 

- Bhig.-purina X. 4, $1) sey thas they would kill all ohildreo, inclad- 
. ing even the toothless aucklinga. . 

Who is the extraordinary king Kames who is both man 
and Asara? Some clue is given in bis former namo Kala- 
nemi. It means ‘one who has the fellies (of the wheel) 
of time” If we take the seasons as being the fellies or 
circumference of the wheel of time, either the Sun or Moon 
ia indicated by the name Kalanemi, the roller of time; 
but as it is the Moon, the lord of night, that is often 
metamorphosed as s demon, as explained in several 
previous essays, I take Kamsa to be the Moon. 

His own name Kamsa means brass or bell-metal, and a 

+ goblet or drinking vessel. When the Sun is depicted as 

i gold the Moon may well be silver. But when our hero 
himself na Krishna, the Black, can only be described as 
kArehn&yase, iron or steel, the lunar enemy intended to bo 
killed by him must be content with being brass or bell- 
metal or tin. 

The Harivames (II. 28, vv. 57—-109) says that Kames, 
the combination of man and Asura, was not the son of his 
own father Ugrasena, but of a Danava (Asura) named 
Drawila, the lord of (the aérial town) Saubha, who had a 
brilliant chariot going at will in the aky, and who one day 
saw Ugrasena’s beautifol wife in the forest of the 
Suy4mona monntain to where she had gone on a pleasure 
trip, and, smitten by Kama (Cupid), assamed the form of 
her husband and seduced her. She found out her mistake 
afterwards, and cursed him to be killed by one who would 
be born in the same Kahutriya race to which her husband 
belonged. Concealing her shame, she gave birth to Kamsa 
as Ugrasens’s son. This ugly myth was probably sug- 
gested by the meaning of Kamsa as either brass or bell- 
metal, the one being an alloy of copper and zino, the other 
of copper and trapu, tin. Thus Kames is made an alloy 
of Kshatriye and Dénava bloods. There seems to be 
some verbal trick in Dromila, such as trapo-mile=dro- 
wils. Drumila’s town Saubbs will be referred to further 





on in connection with the death of the lord of Sanbha at 
the hands of Krishna.* 

Now abont the Shadgarbhas, mesning the six embryos 
or children, the peculiarity about them is that they not 
only have one collective name as ‘Shadgarbha,’ bnt ere 
ssmyukta, existing together. I would take them to be a 
metamorphosis of the Shat-Krittikas, the Pleiades, these 
stars of the Krittiki asterism being situated very close to 
each other forming a beantiful cluster. If they are these, it 
is easy to conceive that the water in which they are placed 
signifies the blue sky. The cluster hes seven stars, but as 
one of them is so dim as not to be well visible to the naked 
eye, only six are generally taken into account as the Shat- 
Krittikas. As Krittka is derived from krit, to out or tear 
asunder, this has furnished an etymological reason for 
metamorphosing this asterism ss a Danava or Danavas, the 
cutters and killers, who, in their turn, are fancied to be 
eat down or killed by the San or Moon at the time of his 
conjunction with them. Krishna’s feat over the same 
asterism metamorphosed as Pitan& will be referred to 
further on. 

Like the celestial presence of Rohint and Devaki in the 
stars Rohini and Orion, the foster mother also of their sona 
is, to my thinking, placed in another star, viz., Sronf. Her 
name Yasodé means the giver of fame. Now, in the 
description of the asterisms in the Taitt.-Brdhmana IIT. 
1, 2, Sron& is, of all of them, the only one mentioned in 
connection with fame. She is Amritasya Gopd, ‘sho who 
proteota the Immortal,’ and she goes (in the aky) wishing 
for sravas, fame (for the sacrificer), and making punya 
aloka, a good praise or fame, for the sacrificer. Such a 
mame may well be paraphrased as Yasod&. Thies asterism 
is dedicated to Vishnu. Tho next asterism, SravighthA, is 


© That story is narrated in the MahAbbérate iteelf (Aranyaparvan, adh, 
14-22), There the lord of Ssabba is called Silva and never Dramile. 
The Herivames story in question seems to be more repent, utilising the 
lord of Saubba of the older story and making him descend from tha sky 
all on a endden and seduce Kamsa’s mother. 
es : 





dedicated to the eight Vasus, aud its stars are solicited to 
protect Samvatearina Yajiia, the yearly Sacrifice, in the 
region beyond the clouds, é.c, in the sky (‘te yajfiam 
péota rajasah parastit4. The Immortal mentioned as 
protested by Sron& seems to signify Yajia whom the Vasu 
asterism protects. It is probable that this Vaau asteriam is 
metamorphosed as Nandagopa with Srona, named Yasoda, 
as his wife and as being Gop& in the sense of both the 
cowherd woman and one who protects, protecting Krishna, 
the incarnation of Sacrifice Vishnu. As these are the 
asterisme in whose region the Sun’a winter eolatice or the 
renewal of the UttarAyana of the olden time was taking 
place, lot us take the child Krishna placed with them for 
protection to be Vishno’s solar aspect. With Krishna ia 
placed the Moon Baladeva also, the maker of the months 
and seasons. 

According to the Vishnu and Bhigavata-Porines the 
new born child Krishna, when being carried by Vaaudeva to 
Yasodi’s house, was sheltered from the rain by the hood 
of Vishnu’s serpent Sesha who came down to render that 
service on that rainy night; and moreover, as the child bad 
to be carried to the other bank of the Yamuné river where 
Nandsgopa and Yasod& were staying, the river, ther in 
flood, gave way and became knee-deep to Vasudeva. Tho 
river Yamuna seems to be between Madhura and Gokula. 
But in the rainy month of Sravana in which Krishna’s 
birth ia placed, there is also the aérial river, the rain, born 
from the action of the sammer Sun. In our mythology the 
‘Yamuné river is stated to be the daughter of the Sun 
Vivasvén, Taking Krishna to be not only the meta- 
phorical rain-cloud, but also the Sun as the cause of rain, 
there is the serpent asterism Aslesha, below which the 
Sun of the month of Srivana passes. It is, I think, this 
asterism that is metamorphosed as the hooded snake 
sheltering Krishne, and the river crossed may signify-the 
rainy season which has to be gone through in the Sun’s 
journey to the winter solstice in the region of Vishna’s 
ater Sron& that is metamorphosed as Yasods. 


Eshsll now dwell upon the first four sets of Krishna’s 
infanoy : 

{1) When the Child was growing under the oare of Yasoda, « 
Dinata women named Pitend, a wot-nurse in the palace of Kama, 

came at midnight in the form of = bird, and (then sssaming the 
form of a female) suckled Krishna in order to kill him, for whatever 
child she suckled had died. Bat Krishna sucked out her life and 
ahe Iny dead in her terrible form. 

(3) At another time when YasodA had put the Child to sleep 
under « cart which was standing laden with pote, &o., in front of 
her hut, he woke, and, orying for mother’s milk as belay on his back, 
kicked up his foot, which atrack the cart with such force that it fell 
down with its axle broken and the pots emashed. 

(8) When the Child began to walk about, he became very trouble- 
some pulling the calves by their tails, and teasing she people of the 
village." YasodA tied one end of a rope to his belly and the other 
end to w (wooden) ulikhals, mortar, to prevent him from straying 
out, But when abe was otherwise engaged, he went on dragging the 
mortar and passed through the gap between the steme of two 
Yamale or twin Arjuna trees, but as the mortar got acrous the gap 
and would not pass through, he pulled it with aubh force that the 
trees broke and fell down. 

Because the rope was tied to Krishna’s belly, he, it is anid, came to 
be called Damodara. 

The Bhig.-pnrina (X. 10) gives farther particalars about these 
twin teoes. Kabers, the god of wealth, had two Gabyakes as hia cone 
named NalakAbara and Manigriva. They were the servants of the 
god Radra (on Mount Kaildsa in the Himalayas where Kubera’s 
town Alaka is ssid to have existed); bat they enjoyed drink, music, 
and the company of nymphs vo maoh that in their intoxicated state 
they were quite nudeeven in the presence of Rishi Narada who 
happened to go there, With a view to their altimate good, Narada 
cursed tham to become the two Arjuna trees, but possessing con- 
scioasness of their former selves, and destined to be freed as soon as 
they should come in contact with Krishna. Accordingly, purified 
by his touch, and becoming Siddhas or perfected beings, they sprang 
up from the broken trees in divine forme and glorified him, 

(4) The cowherds viewed all these things aa forebodings of evil, 
and shifted their camp to the place called Brindavana, and the rainy 
season came. There, a aerpent named Kaliya had made hia home in 
the depth of the Yamuné river, rendering the water poisonons, and 
eattle and even birda shunned the forest on both the banks for fear 
of the serpent, Qne day the boy Kriabna jumped into the water, 
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and diving in, subdued the serpent, and mads him leave the river 
and go to the sea. Thenesforward the pasture land of the forest 
became fit for the cattle to graze on. 

‘The Harivamsa mentions Pitan’ after the Cart; but I 
follow the Vishnu and Bhig.-purinas in taking Pitan’ 
first and the Cart afterwards. I would view these four 
acts of Krishna as a description of the career of the 
Uttarayana Son through the asterisms of Krittika, Rohint, 
Mrigasiras or Orion, Punarvaaii or Gemini, and Asleshd 
or the Serpent, thus : 

(1) The Krittiké stars are known as the Mothers. 
They and other Mothers are considered to be very hurtfn) 
to children ; but in the older story of Kumfra, that Son 
God converts them into his Mothers, and the crnel Pitanf 
alias Sita-Pitana is one of them, vide pp. 51—54 ante, I 
have there taken Pitand to be the malevolent goddess of 
amall-pox, so very hurtful to children. It appears to me 
that the same Krittika asterism, the stars of which figure 
as the wot-narses of Kaméra, is here metamorphosed as the 
oruel wet-nurse Pitanf, and is fancied to be killed by the 
Sun Krishna. 

(2) In the Hindu astronomy the Rohint saterism is 
likened to a cart, and a planet, euch as Satorn and Mars, 
when passing under this Rohini-sakata, is said to break it.* 
T would therefore take Krishna’s breaking the cart to mean 
the Sun’s passing through the Rohint asterism. 

(8) The mortar is, as already atated, one of the articles 
of Sacrifice-Man, used in extracting the Soma beverage, 
I would fancy the mortar of our story to be the quadrangle 
of Orion, the place of the celestial Soma. When the Sun 
passes in the region of this large constellation, he is 
fancied to be tied to it, and to have tried to drag it 
through the Arjuna or white starry tree of the Milky Way. 
As Orion abuts apon one side (the western side) of the 
Milky Way, the fancy is as though the mortar was too big 
to pass through it. I would take the two celeatials that 


© Vide the texts quoted in Apte’s dictionary. 
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epring from the trea'to be the two Punarvasi stars. In 
the Vedas they are mentioned in the dual, and being two 
well-shining stars of equal magnitude sitnated side by side, 
they are appropriately fancied to be twins; and as they are 
on the north-eastern side of the Milky Way, the fancy is 
as though they sprang from that tree when the Sun 
sanctified it by his conjunctional contact and forced his 
way through it. The idea of the Milky Way as the twin 
trees may have arisen from « fancy like this: Forming as 
the Milky Way does a huge irregular circle varying in 
thickness in different places, it is cut by the ecliptic in two 
places, once near Orion and again at Scorpio and Sagitta- 
rius, so that, thus cut, its two halves, one to the north and 
the other to the south of the ecliptic, areas it were the 
twin trees, with their root and stems together near that 
part of the ecliptic which is near Orion, from where they 
extend in two opposite directions curving round until their 
topmost brauches meet at the other part of the ecliptio, 
the top sides of the trees being placed there apparently 
becanse it is there at Scorpio and Sagittarios that the 
Milky Way is broader and more majestic than at Orion. 
Bat it may be asked, what is there to indicate that the 
fins of our story are the twin stars Punarvasd, dedicated 
to Aditi in the Vedas, and why should they be fathered 
upon the God of Wealth? It seems to me that the very fact 
of their being mentioned as the sons of that god indicates 
them to be the Punarvasd stars. Taking Pauarvasi to 
mean ‘the again wealthy’ or ‘the reproduction of the 
wealthy’, it was thought appropriate to picture the two 
Ponarvasf stars as the sona of the God of Wealth. More- 
over, theae two stars are to the north of the ecliptic, and 
Eubera’s region is the North. Amara mentions only 
Nulakfbara as the son of Kubera, who himself is known as 
Narav&hana, having men to carry him, as the God of Wealth 
may weil have, for in the olden time the wealthy folk went 
about iv palanquins borne by men. Nalakfibara aa the son 
of Kubers must have been » widespread ides long before the 
timp of Amara, whose business, as lexicograpber, was not 


—— 

"! tinvent, bub to take notice of names and words. thas had 
become well established in the Sanskrit language. Nule- 
kObare or -ifivara, if taken to mean ‘one who has the reed 
as his cart pole,’ would be a poor name for the son of 
Wealth. According to the VAazaspatya, kiivara means not 
only the cart pole, but also a kind of chariot, and the 
Question is whether Nalakibara was intended to mean 
One who has the lotus (adorned) chariot.’ Be this as it 
may, in the old legends there was Nalakibara as the son 
of Kubers, bat in this atory two sona of Kubora had to 
be invented and named in order to suit the concept of the 
twin stars of Ponarvasi as the two sons of the God of 
Wealth. Therefore, retaining Nalakfibara as the name for 
one of the sters, Manigriva was, I think, invented ae the 
mame for the other, meaning ‘one who has (a garland of) 
gems in his neck,’ a very fit name for a son of Wealth, 

This is not all. The name Panarvasi seems to have also 
saggeated spiritual idea. Taking it to mean the punar- 
jenman or re-born state as Vaso, Spiritually Wealthy, the 
two sons, it is fancied, mast have hed a re-birth spiritually 
in order to deserve to become the two stars in the celestial 
region. The paradox of their drinking may mean their 
drinking the sacred Soma, delighting in the sacred music of 
the Vedas; their nude state, their giving up all selfish 
desires; their becoming the white trees, their becoming 
pure in body and mind, devoted to tapas in the knower’s 
last forest life, clad in bark like the Arjona tree itself ;* 
and at last the Universal Self, whose emblem is the 
brilliant Sun on high, is come in contact with, puta an end 
to the tree or embodied state, and gives the Punarvaai 
state of re-birth in the sky on high which ia symbolic of 
Heaven. 

(4) The serpent is the Azslesh4 asterism, which figured 
once before as the Sesha snake that held up his hood as 
an umbrella over the Child. That was a friendly description. 


eitomene Kpte's dictionary, Arjuna is « kind of tree with weful 





xan oli 
Berean adveres pictore is brought in... The San plunges: 
into the rainy season which is metamorphosed ‘as the 
Yamund river, and as at that time he comes in conjunction 
with the Serpent, the fancy is that he aubdued him, ‘while 
the sea to which he is sent is the blue sky itaelf. : 

I shall now touch upon other acta of Baladeva and 
Krishna daring their life among the cowherds. 

Baladeva kills the Asura Dhenuka : 

Once upon a time when they and the cowherds were grasing 
cattle, they came upon a grove of Tails or palm trees, and wanted to 
eat their delicious fruits. But the grove was infested by the Asura 
named Dhenuka, having the form of an ass or mule, with many 
Asuras of the same form ander him. Baladeva killed him, rid the 
grove of the Asuras, and enabled the cowherds to eat the fruits. 

I think that by Tala, yielding delicious fruits, is meant 
the Kharjara tree, and that this myth must have arisen by 
riddlingly playing with the word Kharjira as Kbara-jara, 
Ihara, aus or mule, rough, and jara, hartful, injurious. 
Hence the myth that the trees, though yielding delicious 
fruits, were infested by the hurtful ass-demona, the feat of 
killing them and enabling the cowherds to eat the delicious 
Tala fruits being attributed to one who had the epithet of 
Tal&nka settled upon him. There is further the riddle of 
the avs.demon being called Dhenuks, milk-yielding. ‘There 
may here be a covert allusion to the wine or liquid yielded 
by the palm tree. 


, There is a widespread Vedic legend about Indra’s 
delivering up Yatis for being devoured by sAlAvrikas, 
jackals.* In the Kaushiteaki Brahmana Upanishad these 
Yatis are qualified by the epithet Arunmukha, declined 
by SankarAkarya as a-rot-mukhs, and explained by him to 
tgean those degraded ascetice who have no Vedantio words 
or sound (rut) in their mouths, #.6:>-arho do not study the 
Upanishadic knowledge. But in the Aitereya Brahmans 
the reading is not Arunmukha but Arormagha, end taking 
this as the right form of the word, Dr. Hang supposes that 





© Vide the texta quoted and dwelt apon in Muir's Texte VL. pp. 401—408, 
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“the Ararmaghas were no doubt a ‘kind of degraded Aryas, 
very likely a tribe of the saucient Iranians, in whose 
language {the Zend) the words aurvo and magha ere 
frequently to be met with.” Be this as it may, the Taitt. 
Samhita II. 4, 9, 2 says: ‘The heads of the Yatis who 
were being devoured (by the jackals) fell off, and they (the 
Yatis) became Kharjfiras, date trees. Their juice went ap 
and became Kariras which are Sanmyas, and indeed it is 
the Saamya oblation that makes rain fall from the eky,’ &c. 
The commentary of Bhatta Bhiskara takes the Yatis to 
mean yAtayitarah, ‘hurters’ of men, and therefore a kind 
of Rakshas demons,* Thus he takes Yati here to mean 
the same as the demon or fiend Yatu, derived from ya, to 
attack. He takes Kharjfiira to mean the mahéa-tdla or the 
‘great Tala tree, and Karira to be its fruit which is Saumya, 
delightful, because it is, he says, the transformation of the 
jaice (‘rasaparindmatvat’). Ido not think that the Yutis 
in question meant yftayitarah. Yati means the striver, 
being derived from yat, ‘to strive after, endeavor to, 
devote oneself to’. Therefore Yati came to mean the 
ascetic who is striving after spirituality or divine powers. 
I think the myth of Yatis having become the Kharjira 
trees has arisen by likening the tall, straight, branchless 
Kharjira tree to man who is a tall, erect being—to that 
man in partionlar who is the Yati leading hie forest life, 
allowing his hair to grow into the not combed state, 
his head in that state bearing resemblance to the 
Kharjira tree’s crest overhanging with the long blades of 
its foliage. The myth of jackale eating the Yatis that 
become the Kharjiras may be due to the belief that though 
they sre carnivorous they are fond of the Kherjira fruits.t 

I think that this Vedic myth of the Kharjirs Yatis was 
the model for the Khara or ass-Asuras of the Tala trees. 
Baladeva who is very fond of drink is, as already stated, 
& prototype in that respect of the Soma-quaffing Indra. 

© Prisiodm yAtayit&ro rakshdvisesbah Yateyah’. 

+ In this part of India people say that jackals cat date fruits fallen from 
‘the trees, and also sngarcans, 
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Therefore, if Indra gete the Arnnmukha Yatis killed, onr 
Baladeva killa the braying aes-Asuras. ; 

Next, Baladeva kills the Asura Pralamba:— 

On one occasion when the cowherd boys were at the play in which 
the defeated were to carry on their backs the winners to the 
appointed distance, an Asura named Pralamba played with them in 
the disguise of a cowherd boy and, being defeated, took Baladeva on 
his beck, and assuming a gigantic form so high sa to make Baladeva 
look like the moon on the back of the cloud in the sky, began to run 
away with him, but was thumped down and killed. . 

Pralamba means distended, and, according to N. A. 
Godbole’s Sanakrit-Mahr&tti diotiovary, is one of the names 
of the rain-cloud. Indra, the Rainer, is well known in our 
mythology as beating and hurling down the rain clond. 
Baladeva’s killing the Cloud-demon Pralamba may mean 
that the autumnal Moon is in his glory after hurling down 
the rain cloud of the rainy season. 


Krishna holds up Mount Govardhana like an umbrella:— 

The cowherds made preparation for the annual feast in honour of 
the god Indra in which Sakra-dbvaja, the flag of that god, is 
worshipped. But young Krishna induced them to transfer that 
worship to Monnt Govardhana, eaying that as the agricalturista 
perform Sitd-yajfia, worship to the goddess of the ploughed field, 
the oowherda should perform Giri-yajfia, mountain-worship, as they 
depend upon the hill sides for pasture and stresms of water for 
their cows. Accordingly, when all kinds of food were heaped on 
the top of the mountain as an offering to the Mountain-Deity, 
Erishna himself became a Mountain in form, ate everything and 
expressed satisfaction, while at the same time in his usual form he 
‘was emong the cowherda prostrating before the Mountain, thus 
bowing to himself by himself. Ae thus Indra was denied his 
worship, he got angry and rained s deluge for seven days in order 
to kill the cows and cowherds; but Krishna held up the Mountain 
like an umbrella and protected them under its shelter. Seeing 
thie, Indra became humbled, installed Krishna as Gavam Indra, 
Lord of cows, under the title of Govinds,* saying: Hereafter Jet 
both Mahendra (Indra) and Upendra (Vishno==Krishna) be worship- 
ped in fag staffs. 

We saw (p. 489 ante) that Govinda means the obtainer 
of cow or cows, that an old explanation of that name is 
that Vishnu in his Boar form found end brought the 


——— 
© This implies « play upon the word Govinds as gavim indr=govinda, 
e 5 
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anbmerged Earth, that (as stated in the Hssay on the Boar) 
the Boar Vishnu in carrying the Earth was the Vardha 
Mountain, and that the different meanings of Vardha as 
boar, as rain cloud, and as mountain which by ita name 
bhidhara is ‘the carrier of the Earth’, are at the bottom 
of that story. Our story evidently takes cognizance of 
the verbal tricks of that old story. It is tho nature of o 
riddle not to express openly, but suggest the thing 
intended, and therefore such verbal tricks are not openly 
expressed, but have to be inferred from the circumstances 
of the case. In the story under consideration our Black 
Krishna is viewed as the Rain Cloud as is indicated by the 
al tion that he assumed the form of a mountain on the 
top of the mountain. The so-called ‘clond mountain 
distends itself on the tops of mountains. If in the older 
atory the Boar Vishna carries the Earth, here Vishnu 
Krishna even ss an infant is made to carry the mountain. 
As a verbal trick this is a greater foat—the feat of carrying 
even ‘the carrier of the Earth.’ In doing so he is made 
to excel and humble Indra who is Gotrabhid. This seems 
to have been worked ont by a trick with the word gotra, 
which in the Veda means the cowfold, but which came to 
be used as a name for mountain, for rain clond, and alao 
for umbrella which protects from sun and rain, as ‘go’ means 
both water and rays. Indra in his govid or cow-winning 
feat is Gotrabhid, the breaker of the cowfold in which the 
Panis had confined the cows.* But taken apart from this 
attending circumstance, Gotrabhid aa the name of Indra 
was capable of exhibiting him, at least asa paradox, as 
one who was inimical to the cows, and who therefore broke 
their protection. Therefore, as against Indra Gotrabhid, 
our Krishna as Gops, the cowherd as well aa the protector 
of cows, is made to figure as Gotradhrit, the holder up of 
gotra or the cow-protecting mountain-umbrella, thereby 
protecting the Vraja settlement. Govardhana, the name 
of the mountain held up, means ‘ cow-prospering.’ 

Thee two epithets of Indra as Govid snd Gotrabhid are mantioned 
together in By. X. 108, 6, 


KERIBHMA. 515 


This story seems to me to illustrate that Vishna is the 
Invincible Protector (Rv. I. 22, 18); that His worshippere 
will not saffer, but will be firm (VI. 100, 1 and 4); that 
having Him as their Protector they may render the shafts 
of trouble as fntile as rain beating against a rock. 


The whole of the protected settlement feels grateful to 
Krishna and says: ‘Thou must be a celestial in the guise 
of a cowherd. Who art thou ? Whoever thou art, thou art 
what thou art, salutation to thee who art born our 
BAndhava (protecting kinsman).’ He says to them that 
they must look upon him as no other than their Bandhava, 
one of their own class, and that the time will come when 
they will know who he is (Harivamea II, 20). This I 
think echoos Rig-veda I. 154, 5, which says that Vishnu is 
Bandhu, Kinsman (protecting his people). 


Krishna loves the milkmaids :— 


In autumn, buil-fights, wreatling and all kinds of plays take place 
in the joyous settlement. The Gops young women become so very 
fond of Krishna that in the glorious moonlit autumnal nights they 
stroll out to the forests and play, sing and dance with Krishna, 
imitate bie acts, embrace and kiss him. Without minding the 
interdiction of their fatbers, mothers and brothers, they go out in 
the nights in search of Krishna, and he enjoys pleasures with them, 
paying regard to his infant state (‘kaisorakam manayan vai ea ba 
tdbhir mumoda ba’—H. V. II. 20). That isto say that it was nob 
improper on the part of an infant to play with young women. 

The Vishno-purfina (V. 13) inclades busbanda also among their 
interdictors, thereby indicating that many of them were married 
women, ond it says that in the dance called Riias, as every one of the 
domsels wanted to be always holding his hand, so, before forming 
the ring, he touched them all one by one with such entrancing effect 
that, although one damael held another in the ring, every one of 
them felt she was in touch with Kriahna himeelf, and that in this 
woanner, paying regard to his infant state, Krishna loved, and was 
loved by, thoae damsela, He being the All-pervading Self and Lord 
in themselves, in their husbands, and in all crestures—One who has 
put down evil (kshapitahiteh). 


The Glorious Antaryémin Self of all who, according to 
the Kh&nd.-upanishad, is ApahetapApmen, can never 
commit Instiul acta. It is clear that the love spoken of 
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mesns spiritual communion with the Lord of the universe, 
and that the enlightened souls in the shape of the milk- 
maids feel His preeence in all creatures and everywhere. The 
Bhag.-purina, speaking about the Rasa dance, says that the 
single Krishna became as many as the damsels; for the 
Antary&min is in one and all. 

When the Rig-veda (I. 66, 4) says that Agni is jarah 
kanin&ém patir janindm, the lover of maidens, the husband 
of matrons, no carnality ia meant ; on the contrary what is 
meant is that Agni as the Sun is ushasim jarah, the lover 
of the Dawns (VII. 9, 1). Similarly, Krishna’s dalliance 
with the milkmaids is not carnal, but means their spiritual 
communion with Him; there is as much carnality in 
this as in the Vedic poet’s making his devout thoughts 
embrace Indra like wives embracing their husband (Rv. 
X. 48, 1). As riddles with words are not always openly 
expressed bat are to be inferred, it may be that the 
idea of Krishna Vasudeva’s dalliance with the girls 
arose by playing with and looking upon Vasudeva as 
Vasfideva as one who plays (deriving deva from 1. div, to 
play, sport, dally, &c.,) with visis, girls. This dalliance is 
stated to have taken place in his kaisora or infancy, when 
there can be no carnality. As Krishna is Yajiia Purusha, 
Man outwardly, but the bodiless Antaryémin in all bodies 
(‘Ayam Poroshah sarvasu pirshu purisayak’), in order to 
love thia Man, Who is Para Purusha, the Great Man, with 
all the ardour and tenderness of a female’s love, the 
enlightened souls are pictured ss young females, hitherto 
the creatures or wives of worldliuess. As the Rig-vedic 
Vishnu attends to the call of his worshippers in the form of 
a Young Boy (‘ Yuvé Kumfrah praty ety Ahavam’-—I. 155, 
6), so our Krishna attends to the call of the milkmaids when 
he is a Young Boy. Krishna as the cowherd may be 
compared with the Vedic Son God Rudra who is Pasupati, 
the lord of kine, and the Satarudriya saya abont Rudra 
that ‘milkmaids,* (when) fetching water, saw bim—yea, 
they saw him’. 

©*Ussinam goplh edriean, edrisan odabhcyah’, 
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Of all the milkmaids, one milkmaid, R&dh&, who is not 
mentioned in the Harivames and the Vishnu and Bhag.- 
puriinas, figures in eome other Purfnas as the most beloved 
of Krishna; and Jayadeva’s sweet songs have made her 
famous. As Krishna’s play with the milkmaids is placed 
in autumn, I think RAdh& is identioal with the Visdkha 
asterism whose another name is Radha, and whose conjanc- 
tion with the Sun takes place in autumn.* According to 
the Vakaspatys, R&dh4 is a goddess of the Heaven called 
Goloka, a goddess who is the half as well as the Sakti or 
power of Vishnu, and who was born on the Earth as the 
daughter of a cowherd named Vrishabhanu, ‘the showering 
sun,’ who may be taken to denote the Rainy Season as the 
predecessor and father of Antumn personified as the 
autumnal star Radh&. Radhi means success, achievement, 
prosperity. So, Vishnu as Krishna loves his own Power of 
Siddhi. 

Krishna kills the bull-demon Arishta :— 

When Krishna was passing pleavant days with the milkmaida 
an Asura nemed Arishia came down at night-fall in the disguise of 
a terrible black bull, and made great havoc among the cowa and 
oowherds; but our Krishna (the Black), like another black bull, 
fought with the bull Asura and killed him. 

What metamorphosed is this Asura is clear from his 
name Arishta, Misfortune or Calamity. 


Krishna kills the horse-demon Kesin :— 

Kamsa now comes to know that Krishna is the eighth son of 
Devakt, surreptitiously transferred to Gokula. He sends hie own 
younger brother Asura Kesin, who comes in the form of a vicious 
horse; but Krishna's hand thrust into his month swells and chokes 
him to death. And it is suid that because Krishna killed Kesin he 
camo to be called Keeava, 

This is a pun arising from the similarity in sound of Kesiha 
(killer of Kesin) and Kesava. A demon of the eame name, 
Kesin, was met with as the husband of Daityasend in the 





©In the Tsitt.Br. II. 1, 2, 1, Avf-Badbt, the asteriam next to 
‘VishkhA, is connected with snrst, satuma, But in later times, autumn 
commenced with Visikh& or © 
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older legend about Kumfrs, and explained at pp. 37-88 
anie.* 

Krishna kills Kamsa :— 

Kamsa sends Akrira {the Peacefal), alias Danapati, son of 
Svaphalka, and s devotes of Krishna, to bring Krishna and Baladeva 
to Madburd for distinguishing themselves there in the tournament 
salled Dhanurmakha, the bow-feast. In the tournament he tries to 
get them trampled down by his powerful elephant called KuvalayA- 
Pida; bat they kill the elephant, and also the wrestlers Muehtika 
and Zandra who were set upon them, and at last Krishna aprings 
upon Kemsa and kills him, while Baladeva kills Kamaa’s brother 
named Suniman, Good Name. 

Komsa had dethroned and imprisoned his own father Ugrasena» 
who now ia relessed and installed as king by Krishna, who says that 
it is not for self-aggrandizement that he killed Kamss. Krishna 
obtains the heavenly Sabha called Sudharmé, the Hall or Court of 
Justice or Righteousness, for Ugrasena. 

King Kamssa who is both man and Asura, and who sends 
Asuras in disguise one after another to kill the infant 
Krishna, may be compared with Kubera who, though 
Rajadhirija, and the kingly god of wealth, is the king of 
Baékshasas, one who sends his Kanberakas or evil spirits to 





“Tho Bhig.-purina makes Krishna kill many more Asuras in his 
cowherd life than are mentioned in the Harivamea and Vishnu-purdna, 
‘They are (1) Trindvarta, the Asura of whirlwind who tries to carry away 
Krishna; (2) Vatadsure, « demon in the disguise of a calf; (3) Bakisure, 
a demon in the form of a heron, s bird which has given ite name to the 
cheat; (4) Aghdaura, the demon of wickedness, in the form of a boa snske, 
awallowing the cowherda along with Krishna who, howover, swells in the 
belly of the snake and burate it; (5) Kubera’s follower Saikhakida, having 
in his bead a gem which, on kijling him, Krishna presents to hia elder 
brother Baladeva; and (6) Vyomisara (the Asura of the sky) who steals 
‘away the cowherds one by one like lamba and shuts them up in the cave 
of mountain, but Krishna catches and kills him, and releases them. It 
also makes Krishna rescue his foster father Nandagopa from death twice: 
at one time when Nands was bathing in the river, Varana’s son carries 
him away, but Krishna goes to Varuna and, being honoared by him, brings 
beck Nanda; at avother time when Nanda had gone to the Saraavatt river 
im the North « enake grasps him, but, beaten by Krishna, the suako gives 
up that form and becomes s VidyAdhara named Sudarsana (the good- 
looking), who had got into the snake form ass punishment for making 
fon of the nglinses of the Hishis Augirsses who are Virtpas—an epithet 
applied to them in Ry. III. 58, 7. 
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prowl about and kill childron, wide the Ekfgnikinda 
Mantraprasna IT. 18, which commences by addressing the 
mother of the new-born babe thus: ‘M& te kuméram 
Raksho ’vadhit, m& dhenur atyfsarinf’, ‘may not the 
Bakshas or evil spirit kill thy child; may not the milch cow 
(ranning in quest of her calf) trample him!’ So, like the 
cow whose trample is dangerous, most of the demons that 
come to kill Krishna and Baladeva are in the forms of 
animals, 

‘The idea expresed in such Puranas as the Bhégavata is 
that although Kamsa waa the enemy of Krishna, still, as, 
in his constant fear of Him, ho had Him always in his 
mind, he obtained beatitude when his body was killed by 
Him. If Kamsa obtained beatitude by hating God, there 
must be in this the paradoxical riddle of his being an 
enemy outwardly, but a devotee inwardly. The Shadgar- 
bhas in killing whom Kamsa kills his own sona may have 
been viewed esoterically as the Shadvargas, ‘the group of 
the six,’ consisting of Kms, desire, Krodha, anger, Lobhs, 
avarice, Mada, conceit, Moha, folly, and Matsara, envy.* 
Proceeding from man, these are hisgons as it were. So long 
aa he indulges in these, he is an Asura or demon virtaally. 

Tn that state he dethrones and imprisons Dharma or 
Righteousness whom he ought to have regarded and 
respected as his father. When he kills these Shadvargaa, 
there is outwardly the paradox of his being such an 
atrociously bad Asura as to kill children, his own children ; 
but unless he kills them he will not see Agnishoman, the 
Sone of Sacrifice, against Whom he sends his other associ- 
ates of his bound atate for being killed by them, until at 
last his own body, symbolizing his bound state, is killed 
and he obtains Moksha, the freed state of bliss in Heaven. 
Something like this must be the inner meaning if Kamen 
obtained Moksha, 

# Like the Vedio pau of viewing Kasyapa as Pasyaka by a transposition 
of the syllables, Shadgarbha would become Bhadvarga by the transposition 
of bbs and va, which latter, though written as va, is pronounced in upper 
India aa ba. 





‘With the killing of Kamea Krishna's life ea  cowherd 
‘ends, and he reveals himsolf as the Kehatriya. 

Bsladeva and Krishna undergo the Upanayana ceremony 
and become Brahmakdrins stadying Dhanurveda under a 
Brahman teacher named S&mdipani. 

‘Their intellect was eo extraordinary that the teacher took them 
to be the Moon and Sun, and they learned everything in sixty-four 
days, When at the close of the study the Garudakshind or teacher's 
honorarium bad to be paid, Samdipani did not want any mopey or 
things, bat wished that his only son, dead long since in the nea, be 
brought and delivered to him. Krishna at once dived into the uea, 
and learning there that the son bad been swallowed by a Daityn 
named Pafikajana in the form ofa Timi fish, found out and killed 
bim and took from him the conch Pankajanya. Not finding the 
son there, Krishna went to Yama, the god of death, fought with and 
conquered him and made him deliver up the son. Thus the teacher 
obtained his dead son brought back to life (Harivamea II. 33), 

A story like this cannot have originated without ap 
esoteric meaning. ‘he Upanayana ceremony gives the 
spiritual rebirth called Dvijatva, and the teacher is said to 
bring forth this birth from the womb of Vidya, knowledge. 
Bat when God Himself as the Non Krishna is the student, 
the teacher himself is benefited and gets the spiritaal 
rebirth in the shape of the son, his soul, rescued from the 
Semsfric death. The sea may be takon to signify the sea 
of Samara, and Paiikajana the demon of the five senses. 
This Pafkajana should be distinguished from the Paiika- 
janas, the mysterious god-like five tribes famed in the 
BRig-veda; and when Agui is called P&fikajanya in Rv. IX. 
66, 20, the sacrificial Agni worshipped by the Pafikajanas 
seems to be meant. Tho conch was used as the war 
trampet, as the sound of victory; and when Vishnu’s conch 
was called P&fisajanya, it seems to have meant the trampet 
or fame of the divine Paikajanas. But when the Mrekkha- 
kati drama (act VIII. verse 2) saya thatthe Paiikajanas 
should be killed along with the woman, it means that the 
five senses should be subdued along with Avidy&. This 
shows that in the time of that old drama Pafikajans had 
come to be freely used esoterically as the five senses. 


edema TE 


‘When Pafikajana, the demon of the senscs, is killed, the 
P&fikajanya conch or fame of the divine Pafikajanes is 
obtained, just as knowledge may be said to be enshronded 
in the mist of ignorance, and to flash forth as soon as 
ignorance is killed. 

.While Krishna Devakipntra’s teacher is, according to 
the KhAnd.-upanishad, an Angirasa, belonging to the 
Aigirases, who, according to the Rig-veda, aro the first 
kindlers of the sacrificial fire, here in the Purdnas he is 
called Samdtpani, son of or belonging to Samdipana, 
meaning ‘one who lights well’. 

In the Mahfbhfrata, wherever the Pandavas have 
anything to do with Krishna, he is Dvérakfvasin, one who 
resides in Dvaéraka, a sacred place in the extreme western 
projection of the peninsula of Kathiwar, about seven 
hundred miles to the south-west of Madhuré (Muttra) as 
the crow flies. Krishna, itis said, got the god Visvakarman 
to build Dvdraka for him on land which the sea bared by 
teceding at his request, and the reason assigned for his 
seeking for his adult life a place so far away from the scene 
of his birth and boyhood is that Jarfsandha, the powerful 
king of the Magadhas, drove away Krishna and the 
YAdavas from Madhuré. That story is interwoven with 
strange stories about the killing of Srigila Vasudeva, and 
of K&la-Yavansa, the friend of Jarasandha; about Krishna’s 
marrying Rukmini, whom Sisupfla, the Kaidya, had intended 
to marry; about the Rajasiya sacrifice of the Pindavas in 
connection with which Krishna gets Bhima of the Pinda~ 
vas to kill Jardeandha, he himself killing Sieupila; about 
the strange births of Jarisandha and Sisupdla; and about 
Jarisandha’s two strange associates called in the dual 
Haumea-Dimbhan, Hamsa and Dimbha. These stories are 
found partly in the Harivamsa and partly in the Maha- 
bharata. 

Taking up the Harivamsa first (II, AdhyAyas 84—60), 
the story is briefly this: 

Kamsa’s widows Asti and Prpti, the daughters of Jarisandbs, 
whose capital is Rajagrihs, complain to him against Krishna, the 
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killer of their hosband. Jarisendhs makes a strong combination of 
almout all the kings* of India against Krishna, and besieges 
Madbori. The divine weapons of Baladeva and Krishna come down 
from the sky. With them they kill the armies of the enemy right 
and left ina war extending over twenty-seven deys. At last Bala- 
deva engagea Jarisandhs in single combat, but a voice in the sky 
says that one who is destined to kill Jarisandha is born elsewhere. 
Hearing this, Jarisandha becomes dejected and goos back to his 
oountry. z 

But with reinforcements he comes and besieges Madbor& again 
and again, altogether eighteen times, in noae of which the YAdavas 
are able to kill him, On the contrary, on the eighteenth time, 
seeing his inexhaustible resources, Krishna goes away to Dakehind- 
patha, the South, with Baladeva. There they meet Parasu-Rima, 
who bas made Sdrparaka (modern Surat) hia home, having dis- 
cbarged an arrow at the sea and made it recede and bare new land 
on which to build thet town. Parasa-Rima takes them vid (1) 
Karavirapura built by the Yadavaa of the olden time, whose present 
descendant, however, is a very cruo] king named Srigila Visndevs 
who has killed many of his kith and kin to make hia away secure; 
(2) the river Venva; (3) the mountain Yajfiagiri in the Sahys range; 
(4) the river Khatvitg? at its falls; (6) the town Kraufikapura ruled 
by a just Yadava king named Mahdkapi, and (6) from there to 
Mount Gomanta in the Sabya range. Leuving them there, Parasu- 
Rama goes to Sirpireke, while as advised by him they stay at 
Gomanta asa safe mountain retreat. 

There Baladeva, remembering the Amrita or nectar drunk by him 
in his former state as a god, geta plenty of Kadambart wine to drink 
—8 wine drawn from the kofara of the Kadamba tree. The divine 
bird Saparna crowne Krishna with Vishnn’s crown. 

Bat Jarisandba finds them out and surrounds Gomanta, At last, 
asadvised by the Kedi king, one of his allies, he seta fire to Gomanta, 
with the effect that from ita crest Baladeva and Krishna apring 
down into the midst of the assailing army and commit terrible 
execution with their divine weapons which descend from the sky as 
before. Baladeva kills Darade, and engages Jarfisandha again in 
single combat, when the same voics from the sky repeats that 
Jarisandha’s killer is born elaewhere. Hearing this Baladova atopa 
the combat, while Jarigandha, dejected and conquered, goes back to 
his country. 








© These are the kings of Aigo, Vaigs, Kalidga, Kasi, Koaslya, Mudra, 
Trigerta, Kismira, Saibys, Gindbira, the Yavanns, Karushe, Dareds, 
Shiva, Kedi, Paundra, Dastrne, Kaisika or Vidarbbe, Seavire, Pindya, 
Subtwa (Ceylon ?), also Duryodbans of the Kurus. 
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‘Then the Kedi king above mentioned, who happens to be Krishna's 
fsther’s sister’s husband, combines hia army with thet of the 
Eardshas, and sides with Krishna in going to and attacking the 
cruel Srighls Vasudeva of Karavirapura, who fights with Krishna 
saying that out of the two Vaaudevas (Srigala and Krishns) either 
the one or the other should survive. Krishna kills him with his 
Aakrs weapon, and instals in his place his son Sakradeva. 

Then Krishna and Baladeva return to Madhora to the delight of 
Ugrasena. While there, Baladeva goes alone to Vraja, the scene of 
his boyhood, and is welcomed by the cowherds and milimaids, who 
supply him with plenty of drink. Heaska the river Yamund to 
flow to where he is lounging with a view to have a cool bath in the 
water; but she does not heed his request but is running on to 
meet her husband the sea, he puts his plougs to the river and draga 
her to where he is, thus making her turn aside aud flow in the 
midet of the Brindivans forest.* 

News comes to Madbur& that Rukmint, the beautiful daughter of 
king Bhtshmaka of the Vidarbha country in the South, intends to 
marry by means of Syayamvara, t¢., by selecting a husband herself 
from among kings asscmbled from all parts of India. With his 
divine bird Suparna Krishna goes to Kundina, the cepital of 
Vidarbbe, and stayain the house of the brothers Kratha and Kaisika, 
the latter being the father of Bhishmaka, and the people over 
whom they ruled being kuown as Krathakaisikas, Kaisika knows 
Krisbna to be Viehnu Upendra himself, and receives hin ns a great 
guest, Jarisandho and other enthroned kings have also arrived, 
and have planted themselves in regal seats in the Svayamvara 
hall, ‘hey would be offended if Krishna who is not a roling king 
be provided with a seat in their midst. Kaisika offers bis own 
kingdom to Kriahna, but the god Indra does not like hia sitting on 
snother’s throne, and so he sends a divine throne, on which Krishna 
is inaugurated in a divine Sabha or hall in the presence of all the 
kings exospt Jerdsandha, Sisupfla {alias Sunitha), Salva, and 
Rokmin who is the elder brother of the bride Rukminf and who 
aheres their dielike of Krishna. These are left to adorn the Svayam- 
vara hall with their presence, while Krishna is inaugurated by 
Kaisika, Then Bhishmaka comes there and saya that the proclama- 
tion of the Svayamvara was all the doing of bis young son Rukmin, 
and that he himself is against that mode of marriage for his daughter. 




















* One of the namea for river is Stcd, the plongher, because it bas 
ploughed its way on through the earth. Perhaps there is an abrupt bend 
in the Yemund river near Brindavana, and so it was fancied that it was 
caused by the plougher god Samkarshana’s drawing ber aside against her 
will, * 


524 ERIGHNA. 


‘Testing Bhishmaka’s reaolve, Krishna says that he too approves of 
it, and that Rukmint is the goddess Lakshmi! herself intended to 

him and none else. So asying, he leaves the place, and the 
divine hall and the divine throne are withdrawn to Heaven, 

Then, among the assembled kings Salva the lord of Saubha 
speaks about the Yavans king who, having no issue, had obtained 
the most powerful son Kéla-Yavana by getting the Brdhman Bishi 
Gargya to raise issue on beautiful woman belonging tohim. By 
the favour of the god Indre, this Kéla-Yavane is not killable by the 
‘Yadavas; and as he is the friend of Jarasandba, Salva councils the 
latter to set him up to besiege Madhur&and kill Krishna, Jardsan- 
dha bemoans his own inability to conquer Krishna and the necessity 
to which he, a great sovereign, is put for seeking the service of a 
Yavane. At his request Salva himeelf goes in his aérial chariot to 
Kala-Yavans, who gladly consents to serve Jarisandha, and who, 
distributing charity to Brihmans, and sacrificing in the fire for the 
smooess of the expedition, sets out with a large army of the Mlekkhaa 
consisting of Sakas, Takhiras, Daradas, Piradsa, Taiganas, Khasas, 
Pwhlavas, and other kinds of Dasyus. 

In the meantime the divine bird Suparna selects o safe site for a 
new town for Krishna, at whose request the sea barer out new land 
to the extent of twelve Yojanss on which is built the town of 
Dvfravatt, surrounded by the sea on all sides. ‘I'o that unassailable 
place Krishna transfers King Ugrasena and all the YAdavas of 
Madhuri, abandoning the latter town which was the ornament of 
the very wealthy Madbyadesa (centre of Hindnatin). 

‘Transferring the Yadavasto DvArakd, Krishna himself remains in 
Madhur& with a few followers, expecting the arrival of Kila-Yavana, 
to whom asealed pot containing « krishna-sarpa or black cobra ia 
pent by Vasudeva, the father of Krishna, but it is returned filled 
with ants, so that the serpent is found eaten up by them. Then 
‘Vasndeva betakes himself to Dviraka, while, aa coon as Kéla-Yavana 
arrives and besieges Madhura, Krishna comes out on foot and rons 
op, pursued by him, but too awift tobe caught. At last Krishna 
raghes into # cave, in which a king of the Tret& age, named 
Mukukands, son of MamdbAtri, was sleeping. In the olden time 
that king had undergone great fatigue in fighting on the side of the 
Devas in the Devadsura battle; and as he wanted to enjoy a long 
rest, they put him in this cave wsying that whoever disturbed hig 
gleep would be barnt down by his mere look, Kale-Yavane also 
enters the cave, and, taking the sleeping man to be Krishna in that 
feint, kicks bim with his foot, with the result that the man wakes ap 
snd by his mere look borns him down to ashes. Krishna then 
shows himself to Mukukends, who, learning that during his long 
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sleep the Tret&é age has passed aad the Kali age oome in which men 
have become very short, bas no desire to have anything todo in that 
age, goes to the HimAlsyas, performs tapas there and departs to 
Heaven. 

The crest-fallen army of Kala-Yavana is taken charge of by 
Kriahna and delivered to King Ugrasena at Dviraki, The god 
Visvakerman himee!f conatructs the mansions and fortifications of it, 
and the divine Sabh& SadbarmA is brought down and established in it. 

In the meantime, at the instance of Jardsandha—who and the 
Keidya king (Krishna's father’s sister's husband) are descended 
from a common ancestor named Vasu, and who therefore takes a 
paternal intereat in the Kaidya king's son Sisuphla—Rukmint’s 
elder brothor Bukmin, the Vaidarbha Prince, makes preparation for 
her marriage with Sisupala, overriding her own wish to marry 
Krishna. Her father Bhishmaka is unable to assert his own will 
ogainet that of his powerful son who is one with Jarasandhe and 
others in hating Krishna. But Krishna, who bas arrived and been 
weloomed by Kaisika, carries off Rukmin! as soon as she comes out 
from the temple to where she had gone to worship the goddess 
Indrant on the day previous to that fixed for her marriage. Baladeva 
atayn behind with the Yadavas and fighte with and worste 
Jardsandha and others, and then the wedding of Rukmini and 
Krishna tekes place at Dviraka on a grand scale. 


The account given of Jarisandha and Sisupila in the 
SabhAparvan of the Mab&bhfrata in connection with the 
Rajastya sacrifice of the Pandavas, is to this effect: 


King Brihadratha of the Magadhas, so-called because he inherited 
a divine chariot given to his sucestor Vasu by the god Indra, had no 
issuo, Once upon eo time the great Rishi Handa-Kausika, son of 
KakubivAn of the line of Gotama, came to his country and sst under 
a Mango tree. Propitiated by the king and his two queens, the 
daughters of the king of Kast, the Rishi gave a fruit from the same 
* tree, which the two queens ate dividing it into two halves. The 
reeult was that both became pregnant, but one gave birth toa half 
or one side of a child from head downward, and the other to the 
other ide, These freaks excited terror and were cast away. Buta 
Raksbast named Jara, whose picture, asa young woman attended 
by her children, written on the wall of the palace as well as on the 
‘walls of all houses, was being worshipped daily aa Gribadevi, house- 
goddees, picked them up, and as soon as abe put the two sidea 
together they united and became one strong child crying like 
thander. ' She handed over the child to its father Brihadraths, who 
named it Jarisandhs, because it was united by Jara. 
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By worshipping Radrs, Jarfsandhs became very powerful and 
defeated the kings of many tribes, who were obliged to flee from 
their countries to the Weat, South and other places.* He had 
Sisapila as his commander-in-chief who rated himself another 
Parushottama {Vishsn), and two generals named Hamsa and Dimbha 
who were not killable with any kinds of weapons. At his service 
were the king of Kardsha; the Yavana king who raled over Maraand 
Naraka, like another god Varuna, in the weat; the king of Kunti; 
Paundraka Vasudeva, king of Vahgs, Pundra and Kiratas, who always 
imitated Krishna, assuming bis symbols (kihna)f; and othera, Having 
married Asti and PrApti, the daughters of Jarisandba, Kamsa 
persecuted the YAdavas; and therefore Krishna, together with 
Samkarshana, had to kill him. But as soon as one danger was pub 
down snother rose up in the person of Jnrisandha who, urged by 
his widowed daughters, attacked the Yadavas again aud again, 
Tardsandba’s Hamsa and Dimbbe who were not killable by anybody 
died in one of the battles thus: Some one gave out (falsely) that 
Hames was killed by Baladeva; hearing it, Dimbha drowned bimeelf 
inthe Yamuna river out of grief; Hamaa came to know of this and 
he alao drowned himuelf. Losing them, Jarisandhs went back 
dejected. ‘But,’ says Krishna himself to Yudhishéhire, ‘as his 
danghters urged him again to the battle, and ae his hosts were 
innumerable, our clans were obliged to give up Madhura and go 
en mass to Kugasthali, to Gomanta and Raivata mountains, and 
ourselves to Dvaraka from fear of Jarisandha. He is very powerful, 
and no RAjasiya sacrifice (gymbolic of emperor-ship) can be per- 
formed when he is ali 

Krishna takes Bhima and Arjona with him; snd the three, 
disguised us Snitekes, goto Girivraje, the capital of Jarissndha, 
and entering the Kaitya-praside built on a hillock and worshipped 
by the Migadbas daily, they break the three celebrated Bheris, 
kettle-drums, kept and worshipped there. “They were such that if 
once played upon their sound lasted for fall one month.” Brihad- 
rathe had made them out of the hide of a flesh-eating Rishabh or 
bull that was killed by him. Jardsandbs receives the three Snitakas 
as guests, and accommodates them in his Yajfidgira, house of 
sacrifice. Giving up the disguise, they say to him that they have 
come Go have a duel with him and that he may select any one of 
them. Thus oballenged, he recollects (the fate of) Hamsa and 


©The tribes mentioned are Strasens, Bhadrakars, Yodhe, Gilve, 
Silvayane, Patetbare, Suatbsla, Kushda, Kulinda, Kunti, Paikile, the 
esatern Kosala, Mataya, and others. 

About this riva! Vasudeva the Harivamas has & long story which wilt 
be referred to further on. 
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Dimbhe, tells the ministers to instal his son Sahadeva in his placa, 
and selects Bhima for a duel with clubs (gada).* They fight from 
the 1st of the month of KArttike to the 14th of it, when Jarfesndba 
ia overpowered and killed, and then Krishna together with the 
victor Bhitmaand Arjans goes in triumph in the divine chariot of 
Jardsandha, whose son Sahadeva aubmits to them. 


Then, conquering and making the kings of all the directions to 
submit to the emperorship of Yndhishthira, the Rajasfya is per- 
formed in the presence of all the kiags; and by desire of the old 
veteran Bhishma of the Kuru-Pandavae, the arhana or hononr of the 
sacrifice is presented to Krishna Vasudeva whom Bhishma considers 
to be the Supreme Being incarnate, But sa Krishna is an uncrowned, 
throneless Kshatriya, Sisupila of the Kedis takes objection to the 
honour paid to him while there are so many respectable elders 
invited to and present at the assembly. He roviles Krishna and 
Bhiahma,+ and insults the former by saying that hia wife, Rukminf, 
is Anyapirvd, ‘one who bed been another's’, as she had been 
intended te ba married to himself (i.e. Sisupdla). 


At the time of birth this SisupAla had three eyes and four hands, 
and the terrified parents intended to cast him away, but s voice in 
the sky said that the infant (Sisu) was very powerfal and should be 
maintained,f and that his killer in the distant future would be 
one in whose lap he would lose the extra eye and hands. The 
mother went on placing the infant in the laps of all the visitors, and 
when she placed him in the lap of her own brother’s son Krishna, 
the extra eye and hands disappeared. She begged him never to kill 
him, but he ssid be would forgive a hundred wrongs of him and not 
more, 


Sisupala exceeds the limit in heaping abuses and insults upon 
Krishna, whose Kekra or diac cute off Sisnpfla’s head in the 
sacrificial assembly, and all the kings see the wonder of a Great Light 
issuing out from Sisupala’a body and entering into Krishna saluting 
Him! 


In auch strange legends as these there can be very little 





© Bhima is celebrated for his proficiency in olub-fight, having etndied it 
under Baladeva, Jarisandha iss powerful man in club-fight. It is said 
in M. Bh. Sabha, Adh, 19, vareo 26, that the gnd& which Jardsandhs threw 
from his capital Girivraja came and fell at Madhurd, and that the place 
whore it fell came to be called Gaddvasins. 

¢ Krishna's acts of infancy are briefly mentioned here in the Mabi- 
bhirats. 

A pun is meant here: the Sim is Sisn-phle because the voice told its 
father to maintais (pAbi) him. 
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history, while the probebility of their containing esoteric 
meanings is great. It must have taken several generations 
for the Yddava tribes to have spread themselves, partly 
from troubles at home and partly from love of conquest, 
from their old seat Madhura to Gazarat and Kattiwar in 
the south-west, and probably the seacoast town of Dvaraké 
was one of their tnost flourishing settlements. Therefore, 
the nativity of our Yadava hero and god ia appropriately 
placed at the home of the tribe, and his after-life at 
Dvéraka, the farthest limit of its south-west-ward spread. | 
‘Was Dvaraké, nieaning the Door-town, so named because 
it was considered to be the door to the sea trade of that 
part of India? Anyhow the name suits the place in which 
to locate Vishnu. He is Dv&ra-pa, the door-keeper, of the 
goda (Ait.-Br. I. 80). The Sun (who is one of the forms of 
Vishnu) is Loka-dvara, the Door to the (heavenly) World 
(Khand.-up. VIII. 6, 5). The Mahibhérate Udyogaparvan 
109 describes the West as the beloved region of Varuna 
(the Sanskrit god of the sea), where the setting Sun gives 
up (visarjayati) his cows, rays, and where the eternal 
Vishno has his sthina, place. This idea of Vishnu’ place 
in the West may have arisen from his solar aspect, the Sun, 
at the end of his day’s work, being poetically fancied to go 
to some resting place in the western sea, Dvdraka answers , 
such @ place very well. 

When the Mah&bhfrata mentions place at Madhura as 
the one where fell the mace ewang by JarAsandhs hundreds 
of miles away from the Magadha capital Girivraja, it is giving 
expression to what was, in its time, regarded as an old 
legend. The Krishna saga must have been added to and 
improved on from time to time before the epic assumed ita 
present shape, As it is, although it mentions the Yavana 
king as one of the friends of Jarésandha, it does not say 
anything about Jarasandha’shaving engaged Kila-Yavana to 
drive oat Krishna from Madhura. It would appear that the 
MahbAbhashya of Patafijeli (about 150 B.C.) says that a 
Yavans besieged the Madhyamikas, by whom the inhabitants 


of the Madhyadesa or central part of Hindusthn were 
probably meant. It may be that the Harivames has added 
to the legend this siege of the Madhyadesa by the Yavanas ; 
but if has made its Kéla-Yavana a strange being. 

It has made him a creature of mixed blood, The 
concealed reason for this mast, I think, be the deriving of 
yavana from 1. yu, to mix. This myth is of the same kind 
as that which makes Kamsa of mixed blood, 

Then, there is Kéla-Yavana’s running in order to catch 
Krishna. This I think is due to construing yavans in 
snother sense, in the sense of javana, the swift, ss y and j 
are often interchanged. The concealed pun is that the 
Yavana was Javana, the swift, ranning to catch Krishna, 
the Deer, bat the Istter is swifter. The Supreme Being 
cannot be caught by « bad being. The Vedic Deer of 
Sacrifice rans away even from the Devas, who in order to 
keep Agni, the Fire of Sncrifice, must first obtain the 
faggot of righteousness. 

The Yavana is fair in colour; but the prefix Kala, 
attached to our Yavans, who is the head of the Mlekkhaa 
and Dasyns, ia for the purpose of denoting him to be very 
destructive, as kala means black, injuring, hurting. 

Then agsin, there is the strange fact of Kila-Yavana 
being burnt down by the mere look of Mukznkunda as soon 
as Krishna enters the cave in which he is sleeping. 

Phenomenally, this 1 would explain by taking Kala- 
Yavana with his hosts of Mlekkhas and Dasyus to be o 
motamorphosis of Darkness pursuing the Sun Krishna into 
the cave or hiding place of the setting point, and King 
Makakunda to be the Moon who comes in conjunction with 
the Sun on new-moon day, and who immediately after- 
wards opens his eye aa the renewed Moon of the bright 
fortnight. The pursuing Darkness at nightfall loses sight 
of the San in the West, and kicking in that region the 
renewed Moon that has the potentiality of becoming the 
fall Moon, is burnt down by his light. The name Muku- 
kands seems to me to haye been coined to indicate the 

a 
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Moon in this manner: kunda means the jasmine flower 
which is white in colour, and a pure white thing is likened 
to Kundaand Inda, the Moon(knndendadhavals) ; the Moon, 
therefore, is poetically kundas-kirans, having jasmine-like 
white beams; kirana, the ray or beam of light, means 
that which scatters itself (issuing from a mass of light). 
Thia idea of the Moon being kunda-kirana seems to be 
expressed in another verbal form as Muka-kanda, ‘he who 
sheds (muk) kunda (jasmine beams)’ Grammatically this 
word may be of irregular formation; bnt so is Mukunda, 
one of the names of Vishnu. This name of Vishnu must 
have been well-established so early as the time of the 
Vishnusshasranima in which it occurs, and it is explained 
as being an irregalar word of the préshodara kind, mesning 
moktim dedAti iti Mukam-dah, ‘one who gives mukti, 
liberation or beatitude.’ 

The meeting of Mukunda and Moku-kunda resulting 
ultimately in the latter’s obtaining Heaven or the state of 
beatitude must have been conceived with an esoteric 
mesning also in it. The Moon Muka-knnda represents the 
soul Jivatman, who, in the so-called Devasura battle, fights 
with the Asuras, the bad inclinations of mind. His long 
sleep is hia sleeping, his being dead, to worldly things: what 
is day to worldly creatures is night to the Muni who has 
subdued the senses, and what is night to them is day to 
him (Git IT. 69). In other words, his long sleep means 
his continued Samédhi, concentration of mind upon the 
Supreme Self, Who in due time flashes to him—is realized 
by hivi-—in the cave of the heart, for the cave isa well- 
known metaphorical name for the heart into which the two 
Atmans, Jiva avd Para, have entered (vide ‘Gohim 
pravishéan Atmfnan hi’—Brahma-sftra I. 2, 12). The 
Samadhi is complete when the former realizes his anity 
with the latter. In that unity he has attained paramam 
simyam, extreme similarity, with Him. Therefore, he 
is taken for Krishna, and becomes spahatap&pman, one 
who kills all evil—burps down the tormenting, kicking 
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Pépman by his own spiritual light. In the Devdeura 
battle be may have achieved temporary victory over the 
Asuras, but final victory over their lord, who is personified 
as the chief of the Mlekkhas and Dasyus, is achieved only 
by long SamAdhi snd realization of the Supreme Self in the 
heart, Such a prabuddhs or enlightened man sheds the 
white, fragrant flowers of his universal love like the Moon 
his beams, and gets Heaven at the end of his career hero. 


Kriahna’s running into the cave and then finding a home 
ina sea-girt town may be compared with the older story 
about Indra’s ranning sway and hiding in water (pp. 167. 
180 ante). 


Rukmint, the spouse of Krishna, means the Golden. Ag 
Krishna is the Deity of Sacrifice, his golden spouse seema 
to be the goddess of Dakshina, largess; and as dakahind 
means also the southern direction, that seems to me to be 
the reason why she is made to figure as the daughter of 
the king of Vidarbha to the South of Aryavarta, 


Who is Jardsandha? JarA means old age. To compare 
with our strange Jarisandha of the epic, whose two halves 
are joined and made into one being by Jaré, there ia the 
Vedic Jarabodha, praised in Rv. I. 27, 10, and explained 
by the commentator to be a name of Agni, meaning ‘one 
who is aroused by praise’ (‘jaray& stutyA bodhamana!’), 
He must have derived jara from 1, jri, to invoke or praise, 
the same root from which jaritri, the invoker or singer, 
seems to be derived. Dr. Hermann Oldenberg, following 
Professor Ludwig, takes Jardbodha for s proper name, 
and he translates the verse 10 and the two succeeding ones 
thus: 


Verse 10. “O Jaribodha! Accomplish this (task) for every 
house: a beautiful song of praise for worshipfal Rodra.” Or: "O 
Sardbodha! Administer thia (task): a besutiful song of praise to 
Rudra who is worshipful for every house.” 

Verse 11. “May he, the great, the immeasurable, the smoke. 
bannered, rich in splendour, incite os to (pions) thoughta and to 
srengtb.” 
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‘Verse 12. “May he hear us, like the rich lord of s clan,® the 
basner of the gods, on behalf of our hymns, Agni with bright light.” 

Rudra of verse 10 seema to be one of the names or 
sepects of Agni. This verse is ins hymn addressed to 
Agni. Whatever may be the meaning of Jardbodha, Agni 
himeelf seema to be addressed aa euch, and his accomplishing 
& cong of praise for Rudra seems to mean his inspiring the 
poet to compose it, Agni being looked upon as the divine 
priest, it is fancied that he himeelf is inspiring the poet and 
singing through him to Rudra and other deities. In the 
saorificial rituals this verse is very important, as, according 
to the Tandya-Brahmansa 4, 2, 15, quoted in the Vikaspatya, 
it is styled the Jarabodbtya Saman or song of the Agnishtoma 
saorifice. According to Dr. Oldenberg, the three verses 
form a song in the Sima-veda II. 1018-15, 

T would take our Jarasandha to be a metamorphosis of 
Agni. Agni is Dvimita, born from two mothers (Rv. I. 
31, 2), and he is ove “ who when old and worn out became 
always young again” (Rv. II. 4, 5). Likewise, our 
Jarisandha ia mado to be born from two mothers, The 
Agni of the sacrificers is fed daily and continuously 
maintained in their houses. Sandha means putting together, 
uniting. The old fire shrinking in the ashes as one speck 
here and another there becomes a young, vigorous, united 
flame when fed by dry withered wood, grass or leaves; a0 
that poetically the jar& or old age of the fuel makes Agni 
into a young, united fame.t In this sense I would take 
Agni to be Jardsandha, and for aught we know, this 
riddling name may have been coined by taking the Vedio 
Jardbodha to mean Agni that is awakened by old, dried 
wood. Hven if jari meant ‘praise’, the fuel offered into 





* The original for ‘like the rich lord of « clan’ is revin-iva viepatih. 

+ Here the thought hinges upon the contrast of young and old, Agni 
being made young by the old, withered wood. But when the thought 
hinges upon the contrast of living and dead, the idea would be that the 
dead (wood) makes Agni the living, “Speaking of the sacrificial Agni 
maintained in all the houses, verse 30 of the riddiing Hymn I. 164 says 
that he is diva, the Living One, moving, és, kept alive, by the 


the fire by repeating Vedic praises of Agni might have 
been looked on as the material form of the praise awaken- 
ing Agni into e flame. 

As Agni is both Dvim&t& and JarSsandha, this gavo 
scope for inventing the riddle of one mother giving birth 
to one half and the other to the other half of the child, and 
of his being uuited by Jaré. As Jar&, old age, is a 
feminine word, its personification is in the form of a female, 
and it ie clear from our story that a custom existed of 
writing her picture on the walls of all houses and of 
worshipping her. One would expect to find old age 
pictured as an old hag. Bat she was, it is said, pictured 
as @ young woman attended by her children. Whyf 
Evidently because this Grthadevi, house-goddess, as she is 
called, is the personification of that old age of the wood 
which maintains Agni in all the houses as the ever young 
Child. Having thus the youth-giving power in her, it 
seems to have been thought fit to picture her asa young 
woman. But why should this goddess be called a Rakshasi? 
I think there is a verbal trick in this. Old age, it is true, 
may be viewed as a terrible R&kshset taking the lives of 
old people, but in the case of Agni our goddess is Rakshast 
in the strange sense of one who maintaina and protects 
(raksh) him.* 

It ia not known what Magadha, the name of the country, 
meant. But it isa name fit to have been played with as 
magha-dha, holding wealth, aud makha-dha, holding 





or nourishing powers of the Dend, and that he, the Immortal, is the brother 
of the Mortal. In explaining the Mritapas or drinkers of the dead, men- 
tioned in Trisnzku’s story, to moan the drinkers of Soma which, being 
crushed and pressed, in mrita, dead, as it were, I quoted this verse and 
snid that the so-called Mortal brotler of Immortal Agni is Soma (Vol. I., 
p. 562). Soma is the lord of all Oshadhis and Vai » plants and 
troos, and I think that Agni as the Living by the powers of the Dead is 
the fire mainteined by the out and dried, and therefore dead wood. 

© Rakehass is from Rakshss, literally the thing to be warded off or 
guarded from, aud therefore used as the name for maliguent demon. 
‘The root rekeb means not caly to protect or guard, but also to guard 
against. ‘ 
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Sscrifice. We may detect the former sense in the ancestor 
of the Magadhas being called Vaeu, Wealth, and the latter 
sense in the Kaitya* containing the three drums made of 
the hide of the wonderful flesh-eating bull. Now, according 
to the well-known verse, Rv. [V. 58, 8, Agni is a bull 
having four horns, three fest, two heads, seven hands, and 
tied over three places, Commentators differ as to the 
meaning of this riddling verse. As it is, it makes Agnia 
strange bull. It is, I think, by viewing Agni as a bull in 
auother riddling manner that he is called the flesh-eating 
bull, for he eats up the flesh-oblations; and yet, in the shape 
of the charned ont fire, he himself is treated as the Victim 
and put into the Ahavaniya fire. He is thus killed es it 
were. The three drums may signify the three firea over 
which Agni as the Deity of Sacrifice extends, 


As the Rig-veda likened the Agni of the Jaribodhiya 
song to “the rich lord of a clan,” our Jardsandha, whom I 
would take to be a metamorphosis of the Agni of the 
Rajasdya sacrifice, is appropriately made to figure as the 
lord of the ‘wealth-bolding’ Magadhas, His being 
described as killed by the Pandavas for the sake of their 
Rajastiya sacrifice seems to me to be « riddle like Indra’s 
being Makhaghna, killer of Sacrifice.t His killing 
Sacrifice seems to have meant his hunting for it and 
obtaining it. The performer of the Réjasiya or any other 
Sacrifice is said to be the &-harté or bringer of it, as the 
Satapatha Brdhmana says that Purusha Nardyana saw the 
Padkaratra-Yajfiakrato, brought it and sacrificed by means 
of it (tam barat, tena ayajata). To conquer Svarga 
means to obtain Heaven. Similarly the &-hartd of the 





© Keitye, now moening a Boddhist temple, formerly meant a sacrificial 
building, erected probably as monuments of the different kinds of Agui- 
Kitis, such os Drone-kiti, Katle-biti, Syeus-biti, 

¢ Indra, fond of the Soma-drink, onta off the hgad of Makha (Ry. X. 
171, 2); end the Taitt.-eam IIL 2, 4, 3 says: Namah Indriys Makhaghne, 
‘palatation to Indra Makheghns’, The same eslutation is made to Agal, 
and Endre alec. The latter is stated in the Purinas to have shot 
Thakshe's Sacrifice, 
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sacrifice seema to be paradoxically pictared as the sam- 
harté of it, as sam-h&ra means not only killing or destroy- 
ing, but also bringing together, being thus akin to 
the kayans of Agni in meaning.* : 

The mystery of the killing of Jarésandhe is surpassed by 
that of killing his general Sisupdla, who ontwardly hates 
and reviles Krishna, but who, when killed, enters into him 
in the form of a Great Light saluting him. It is extremely 
improbable that the sacred hall of the solemn R&jastya 
Sacrifice was desecrated by killing a real human being in 
it. Sisap&la with his three eyes may be compared to the 
Vedic three-headed Visvaripa whom Indra kills, and who 
seems to be a personification of Soma. The sacred beverage 
Soma is called the Siena or Child of Heaven (Divah Sisah— 
Rv. IV. 15, 6, IX. 88, 5; 38, 5), and also the Life and 
Light of Sacrifice (Atm& Yajfinsya, IX. 6, 8; Jyotir 
Yajiiasya, IX. 86,10). The pressing of the Soma in the 
sacrifice is the mythical killing of him, the aame which in 
the older legends is the riddle of Vishnu’s killing the so- 
called demon Madbn and thereby becoming Madhusidana. 
The highest Arhana or honour said to have been paid to 
Krishna in the Rajasfiya of the Pandavas would be quite 
appropriate if we take him to be the Deity of Sacrifice. 
The bestowal of the Arhana upon him seems to illustrate 
his tribal name DAsirha as meaning in hie case ‘one who 
ia deserving of (pijya-)das& or (honorable) state’, or ae 
one who is deserving of sacrificial worship.t 


About JarAsandha’s two generals, mentioned often in the 
dual as Hamea-Dimbhan, who drown themselves strangely 
in the Yamunf river in the battle fought for driving 
Krishna ont from Madhura, there is an elaborate story in 





About the Kaysna of tho Béjestiya Agui, the Taittsom. V.6, 8, 4 
soys: ‘Etad vai Bajastyasys ripam, ya evam vidvin Agnim Honte 
ubhiveva lokav adhijayati’, 

+ There is the root dis, from which ia the verb disati, ‘he offers, or 
bestows", used often in the Hig-veda in respect of offering oblations or 
worship to the deities in sncrifice, 


the Harivamea (II. 168-181), extending over twanty- 
nine Adhyfyas, according to which the battle is fought 
long after Krishna has made Dviraké his home. The gist 
of the story is this: 

Hames and Dimbba are the sons of Brahmadatta, king of the 
Shlvas, By the favour of Rudra they are not killable by anybody, 
While hunting in the forest, they are shown hospitality at = sacrifice 
that was being performed there, and they invite the priests engaged 
in it to become the prieste of their father's Rajasdya sscrifice, 
Going on further in the forest, they come acroas a number of 
‘Hameas and Paramahamesas, ascetics, at whose head is Hishi 
Darvdsas. They abuse and illtrost them, telling them to give 
up aaceticiam and become Grihamedhins performing sacrifices. 
Durvasas goes to Dvirak& and complains to Krishna, In the 
meantime Krishna receives 8 command from Hames and Dimbha to 
‘the effect that the Yadavas should pay tribnte to them, and that he 
shonld supply the large quantity of salt that ia required for the food 
to be served to Brahmans and others in their father’s Rajaatya. Of 
course the silly command ia treated with contempt, and a battle is 
fonght, first near the lake Pushkara, and then near Madhurd to 
where Hamen and Dimbha escape. They drown themselves in the 
‘Yaemuut river there in the manner stated in the MabAbhirata, In 
the battle the RAkshasa Hidim be alo sides with them, but is routed 
by Baladeve. If Hamsa snd Dimbha had not died but continued as 
the generals of Jardsandha, it would not have been possible for the 
PAndavas to kill the latter and perform their RAjautya. 

This story'is an improvement upon that of the Mahd- 
bharata, The Rikshasa Hidimbs belongs to the saga of 
the Pandavas and is killed by Bhima. The reason for 
mizing him op in the Hawsa-Dimbha battle must have 
been simply the similarity of his name to that of Dimbha. 
Hamea and Dimbha look like the duplicate representations 
of Jarisandha and Sisupile, of Agni and Soma. Hames 
means the swan and Dimbha child. Soma, we have seen, 
ie Divah Sieu, the child of the sky, while iu Rv. I, 65, 5, 
Agni is described as sitting in the waters hissing like a 
swan. The riddle of the drowning of Hamsa and Dimbha 
may have simply meant Agni and Soma as established in the 
water, in the aky, the one as the lightning of the rain cloud, 
the other as the Moon or the downpour likened to the 
Soma-juice. Bat since outwardly they were drawn as bad 
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beings fit to die, the Harivames story seems to hinge upon 
@ pun made for deriving the nature of their badness from 
their very name Hamsa-Dimbhan which, road as Hamaa- 
dimbau for the eake of the pun, would mean ‘the two that 
are dangerous to ascetics,’ for hamaa, swan, ia an 
epithet of the sacetic and dimbs means danger, panic. 
That they inwardly mean the sacrificial Agni and Soma is 
denoted by their liking for the sacrificers, and in order to 
show that they doscrved drowning, they are pictured ag 
partizans of that schou) of bigoted ritualists which was 
quite antagonistic to ascetics who gave up the Vedic 
Karmakanda altogether as being cupable of leading only to 
perishable heavens. ‘The morale of the story is that, 
though Vishnu Krishna is Yajfia-Porusha, He is at the 
same time the Supreme Self of the ascetics, and would 
never countenance ritualism to go to the extreme of hating 
asceticism. 

The other remarkable characters met with in our story 
are the two rival Vasudevas, Srigala of Karavirapura 
whom Krishna Vasudeva kills (p. 528 ants), and Paundraka 
of the Vangas, Pundras and Kirdtas who, it is said, assumed 
Krishna’s symbols (p. 526 ante). About Krishna’s killing 
Paundraka Vasudeva also, when the latter attacks the 
Yadavas at Dviraka, there is an elaborate atory in the 
Harivamsa {IIIJ. 91—102). The Vishnu-puorina (V. 34) 
associates the king of Kast with Paundraka. The king of 
KaAst’s head cut off in the battle near Dvfraké is horled in 
the sir with such force that it falls in his own town K&si, 
but his son propitiates Saikera and sends the fire of 
Krity6 (gorcery) to burn DvarakA, but the fire of Krishno’s 
Kekra weapon hunts it back and barns Kasi. The victory 
over these rival VAsudevas indicates, perhaps, the triamph 
of the Vaishnavas over other sects. If so, the names 
given to their supposed chiefs may have been intended to 
indicate that they were inferior beings, one Srigfla, the 
jackal, and the other Paundrake, the striped, either the 
hyena or the tiger, compared with Vishno whose name 
Bari would make him alion. The Bhag.-purana (X..66, 
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verse 24), however, says that although Paundraka bated 
Kriahns, still as he always bad him in mind and wore his 
symbole (as the Vaishnavas do wear), all hia sin was 
washed away and he became Tanmays, one in substance, 
in spiritual nature, with Him, the Supreme Self. 

To avenge Krishna’s killing SisupAla alias Srautasrava, 
Salva who, for that purpose it may be, is described as 
Sisup4le’s brother, and who bas a town named Saubha, capa- 
bleof going in thesky at will, attacks the Yadavaa of DvérakA 
when Krishna is still with the Pandavas. Salva has in his 
aérial town a host of Danavas, the enemies of the Devas. 
Krishna, on retarning, fights with and kills Salva, breaking 
the adrial town by discharging his eun-like Kakra at it, ao 
that it falls down like the Tripura town that was cut down 
by the arrow of Mahesvara (M. Bh. Aranyaparvan 14—22). 
In Vol. I. I have ‘tried to show that the adrial town 
Tripura, the Three-Town, of the Asuras is the quad- 
rangle of Orion having the three stars of the Belt in it. 
Under another fancy the same Belt is the arrow dis- 
charged by the star Sirius Rudra. Silva's sérial town 
Saubha, meaning ‘well-shining’, is, according to the 
Vakaspatya, synonymous with Hariskandrapura and 
Khapura or the town in the sky. It may be that the 
capital of the Salva or Salva country was a beantifal town 
nawed Saubha, but in the myth in question the starry 
town Orion itself seems to be metamorphosed as Salva’s 
sbrial Sanbha. Krishna’s Kakra, the solar dieo, burns the 
Orion Saubha town belonging to King Moon and fancied 
to be infested with the Asuras, the powers of the darkness 
of winter. Evidently the object of the atory of Krishna’s 
victory over the Saubha is to show that he equalled Rudra 
Tripurfintaka of the older legends. 


But if the story of the MabAbhérata about Krishna’s 
viotory over the lord of the sérial town Saubba arose in 
imitation of Rudra’s victory over the Asuras of Tripura 
(the three-town), there is story in the Harivamen 
(IL. 82—85) by which Krishna is made to surpass it by 


achieving victory over the town called Shafpura (the 
six-town), which, a8 @ contrast to the aérial Tripura, is 
placed within the bowels of the Earth. The story is to 
this effect :— 

‘When Rudrs demolished Tripura, some of the Asuras of it escaped 
from him and, performing tapas, obtained from the god Brahmia 
large cave called Shsfpurs situated by the river Avarté with 
Biva's emblem called Bilvodakesvara as the presiding deity of the 
locality. In that Shatpnra cave, the Asuras were safe from the attacks 
of the Devas. In that locality a Brahman named Brahmadatta, 
belonging to the Véjssaneyins and a disciple of Yajfavalkya, 
began a horse-sscrifloe on bebalf of Krishna's inther Vaeudeva. 
The Asuras of Shatpurs, headed by Nikumbhbs, demanded their share 
im the Soma-drink of the sacrifice, but sa it was refused to them, 
they carried away Brahmedatta’s many beautiful danghters whom 
he had intended to give in marriage to deserving men in the Antar- 
vedt of the sacrifice. A battle was fought between the Aenras and 
the Yadava hosts of Vasudeva. All the other Kahatriyas, including 
the Dbartardshtras, sided with the former, while Indra’s son Jayante 
sided with the latter, At last Krishna killed the Asuras and 
Nikumbha,* gave Shatpura to Brahmadatta, and caused the eacrifloe 
to be completed and worship paid to Bilvodakesvara. 

This, it is evident, is a SthalapurAna-like story that bad 
arisen about a cave called Shatpura situated near the 
Avarté river. But the naming of the cave as the Shafpura 
that was infested by the Asoras at first must have arisen 
by making it to serve as a metaphor for the human body, 
which is @ cave-town as it were for the soul. The five 
senses and the mind+ are probably meant by the six of the 
siz-town. Tho Asuras or the bad inclinations reign over 
the town at first. The horse-sacrifice was one of the 
highest Vedic sacrifices. Bat as the senses came to be 
likened to horses—good if bridled and controlled, bad if 
not bridled (Katha.-up. I. 8, 5—11)—no horse-sacrifios or 
any other religious act can be ssid to be effectively per- 
formed if the Asuras are allowed to dwell in the town. * 

‘* Nikambha ooours in certain other Parinio stories also, in all of whioh 
be is killed, a5 also Knmbha, and other demons whose names are oom- 
pounded with Kumbha. > 

} These are called mansAshashthdni indriyini in the Gité 15, 7 and 
pufike jfidnAni manaaé saba in the Katha-up. 6, 10. 
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Another demon killed by Krishna is Naraka of Prag- 
jyotisha-para. 

He was Bhanms, son ofthe Earth. Assuming the form of an 
elephant, he went to Kasoru and abducted Katurdast, the beautiful 
daughter of Tvaahtri. He had four door-keepers named Mura or 
Mure, Hayagriva, Nisands, and Pafikanade. These aleo were killed, 
He had stolen away the kundalau or ear-ornaments of Indra’s 
mother Aditi, and he had bronght and confined 16,000 beautiful 
damsels of the Devas, Gandharvas and others. Krishna restores 
the ornaments to Aditi, and as the 16,000 dameels wish to marry him 
only, he marries them. He brings the heavenly Parijate tree and 
planta it in Dvdraka, thus making the Jstter town virtually Heaven 
(vide Harivamea II, 683—65). 

This story may be compared with the Vedic story of the 
cows of the gods carried away by Vala or the Panis, but 
released by Indra on his killing the latter. Another form 
of Naraka’s story is mentioned in M. Bh. Aranyaparvan 
142, verses 15—28, according to which Naraka aapired to 
displace Indra, bat Vishnu by (laying) his hand (on him) 
drew his life out ; and Naraka’s huge skeleton is stated to 
have been seen by the Pandavas in the region of Mount 
Mandara and Akfsagangi. This rival of Indra may be a 
metamorphosis of the Moon, the Nara or man in tho sky, 
having the Orion as his huge body; and it may be that 
the same Orion is described as Naraka’s town Prig- 
Jyotisha-pura, ‘the starry town of the east,’ seen rising 
heliacally in the east. The summer rays aa the beautiful 
damsels are fancied to be stolen and vonfined in the Orion 
town in winter, but the Sun conquers it when he comes 
in conjunction with it at the beginning of summer, and 
releases and weds them. I take Jyotisha-pura to mean the 
starry town, as jyotimshi, meaning the shining ones, are 
the heavenly bodies, more particularly the stars. In the 
daily phenomenon also, if we take Prigjyotisha to mean 
‘lighted from the cast’, the East is lighted up at the Dawn 
and from there the San killing the Darkness Demon rises 
slong with his rays. This Syotishe-pura of the Hast was 
made terrestrial by calling » town in the extreme East of 
India by that name, That region inhabited as it was by 
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strange people who were unfriendly to the Aryans was no 
doubt considered fit to be called the Naraka country, the 
place of ‘despicable men’ or hell.* The reason why this 
Naraka was qualified by the epithet of Bhauma, terrestrial, 
may have been to distinguish it from the hell Naraka, in 
which the souls that have done bad deeds sre believed to 
undergo purgatory punishment. 


The esoteric meaning concealed in the outer garb of 
vietory over the Bhauma or terrestrial Naraka acems to be 
this: He represents the misery of sinful life here, enslav- 
ing and tormenting the souls that are personified as the 
damsels. But Krishna, in his incarnation here, kills him, 
and weds himself spiritually to the released souls. The 
Harivamea in another place (IT. 88, verse 13) says that the 
single Krishna loved the 16,000 damsels by means of His 
visvarfipa or all-form, that is, as the Self of all He was as 
many Krisbnas as the dameels, residing with each and all 


©M. Bh, SabbAparvan, Adh. 27, specks of Bhagadatts, the friend of 
Indra (whose region is the East), aa ruling in Prég-Jyotishapura with the 
Rirhtas, Xinas and other tribes of the soaconst as his people. He submite 
to the supremacy of the Pandavas. The VAkaspatya undor the word 
Prig-jyotisha quotes this, and says that it is identical with Kimaripa 
(near Assam) mentioned in the Kaliki-porina, which says thot ite otber 
name Prig-jyotisha arose bocause in theolden time tho god Brahma ent 
forth (sasarja) pakshstea, star, there. As the Babhiparran, montions the 
Kinaa (tho Chinese), it is likely that by Prig-jyotisha it moans what was 
then the non-Aryan ovuntry to the extreme of Hindustan, But in 
the same Parvan in oonneotion with Jardsandhe’s atory, the king of the 
‘Yavanaa also is called Bhagadatta roliog over Marn and Neraka situated 
in Varana’s region, the West. Maru is the desort in the went of India. 
It looka aa if, like the non-Aryan eastern frontier of India, the western 
frontier also, inbabited by poople whom the Indo-Aryana called Mlekéhas 
or Deayus, was otyled the Narake or hellish country. Is the demon 
‘Mura a personification of the Mara country ? Or, ia Multin the corruption 
of Mura-sthina? Patikenads, the demon mentioned along with Naraka 
and Mure, is the name of the country of five rivers, i. 
he repreganta the country at the confluence of the f1 
of Maltin. But the name Prig-jyotishs, connected as it is with the east, 
cannot properly apply to the Neraka oountry of the weet, It may be 
that the two Naraks regions of the east and west are mixed up in the 
Earivames in order to make one demon of same name, 
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of them always. The love is the spiritual communion of 
the released soule with the Supreme Self. This is vividly 
brought ont in a humorous story, prevailing in the ver- 
naculers of the South of India and narrated by Hari-kath& 
performers, to the effect that Rishi Nérada once said to 
Krishna: ‘You have somany women. Can’t you spare me 
one?* The reply was: ‘ Very well, go to their houses and 
take any of them with whom you do not see me.’ To 
whichever house Narada went he found Krishna present 
with the mistress of it. 

Besides these damsela of the Antahpura or seraglio, 
Krishna had, it is said, eight Mahishis, Queens, among 
whom Rukmin! was the first. In the case of the elephant- 
headed god Ganapati, who is a steadfast celibate, the 
eight damsels, with whom he has dalliance in the funny 
pictures drawn by the Mahardshtra artists, represent the 
eight Siddhis of the Yoga. In giving eight Mahishts to 
Krishna, the poet either meant a similar esotery, or he 
simply followed the conventional idea that to have eight 
queens was the highest mark of royal splendour and 
anthority in all the eight directions. Indra and seven 
other deities are the ashtadikpatis or lords of the eight 
directions, and there is the notion that a good, able king is 
the ames of all these eight gods put together. He is like 
the Sun or Moon of the zenith attended by the eight ladies, 
the directions, the gender of dis, direction, being feminine. 

‘The eight queens of Krishna being thus conventional, 
and there being another conventional ides, derived from 
the marital Hymn (Rv. X. 85, 45), that a wife should give 
birth to ten sons, the Harivamsa (II. 60, 38—-38) saya that 
Rukmint became the mother of ten sons, Pradyamna and 
nine others, whose names are fanciful, being all derived 
from HAra, beautiful. The Bh&gavate-purina (X. 61) 
mentions similar fanciful names as the sons of the other 
seven queeus, and esys that the 16,000 wives also had 
each ten sons and that in this manner Krishna had millions 
of sons and grandsons. This would be a meaningless 
hyperbole if Krishna was an ordinary wortal, but as God 
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He ia really Visvakuzumbin, Paterfamilias of the universe, 
the Father, the Great or Grand Pit&maha, of all beings. 

There are marvellous stories about Krishna’s first con 
Pradyumna, and about Pradynmna’s son Anirnddha. 
About Pradyumna the story is to this effect : 

Pradyumna is the incarnation of Kama, the Sanakrit Cupid, the 
same whom, according to the older legends, the god Rudra hed 
burnt down by tho firo of his third eye. When Pradyumna ies 
child of seven days the Asura Sambara carries him away to his 
town called Rikshavanta (having Rikshae, either beara or atars), 
where Sambara’s wife Miyavati brings up the child, and, on his 
coming of age, falls in love with him, because she is an incarnation 
of KAma’s sponse, and it was only ina mAyA or magical form that 
she was bara’s wife, concealing her real form for Pradynmna. 
She tells Pradyamna that he is Krishna’s son brought away by the 
demon. From her Pradyamna receives the knowledge of the miyh 
or magic of the Asuras in order to be able to counteract Sambara’s 
mAiyé, kills Sambera in a battle, and arrives at Dviraké with his 
wife to the great joy of his parents (Harivamea II, 104—108). 

There is thus a contrast between the god Siva and 
Krishna: the former is the destroyer of Kama while the 
latter is Kame’s father. The contrast, however, ia nomival, 
Kfma hss two aspects, bad desire and good desire. It is 
the bad aspect of Kama that Siva destroys, whereupon 
he enters into wedlock with the goddess Uma representing 
Vidy&, and the Kama who as Anangs or without body is 
stated to have entered into Siva in his love of Uma can 
only be the god of spiritual love. The representation of 
Vishnu Krishna as the father of Kama seems to be due to 
an intention on the part of the author of this story to 
indicate his Krishna of the sea-girt town to be identical 
with the Creator of the Universe that is spoken of in the 
Rig-veda X. 129 as That One (Source of the Universe) 
Which existed when everything was cheotic water, 
and from Whioh there arose in the beginning Kama, 
the Primal Retas of Mind. The Upsnishadic Supreme 
Self, Who is SatyakAma, becomes the Creator by cherish- 
ing the Kama or desire to be born himeclf as the many. 
In the Vedic rituals one of the aspects of Agni is 
Kama, in speaking of whom the Taitt.-Brabmena in 





544 ERIBHNA, 


Anuvaka 1 of III. 12 quotes the Rig-vedic Kama of X. 
129, 4, and says in the next Anovdka that Agni Kama ia 
he who made PrajApati, and who likewise makes the 
sacrificer, Satyakéma. Satyakima is he who desires only 
Trath, or that which ought to be desired. The representa- 
tion of Agni aa Kama shows that the sacred fire was mado 
to symbolize the ardour or warmth of holy desire, I have 
tried to show in the Essay on Kuméra that Siva’s son 
Kuméra alias Skande is identical with Agni as Hiranya- 
garbha, and I would take the same Son God of the older 
story to bo metamorphosed ss Krishna’s son Pradyumna, 
the Splendrous. The Harivamsa (11. 104, verso 2, Bombay 
Ed.) says that in Purana or old tradition Pradyomna 
is sung as being Sanat-Kuméara.* This is said also in 
M. Bh. Adiparvan 67, verse 154.¢ Although Sanat- 
Kumira ia known in the Pardnas as being the ever young 
sage residing in Vishnu’s Heaven, his original identity 
with the god Skanda is clear from the Khand.-upanishad 
(VII. 25, 2), which saya that Sanat-Kuméra is Skanda. 

About Pradyumna’s killing the demon Sambura, it is 
Indra who is mentioned in many places in the Rig-veda aa 
the killer of Sambara. Why was this feat of the Vedic 
god transferred to the Purdnic Pradyumna? The reply is 
that the Rig-veda sometimes attributes the same feat to 
certain other gods—to Vishna along with Indra (VII. 
995), to Agni Vaisvanara (I. 59,6). As Agni Rudra, the 
Vedic Son God, when pictured by the Paurdniks aa 
having become Father, is himself reproduced as the Son 
God Skanda, s0, likewise, Krishna the Deity of Sacri- 
fice, who as Son is the same Agni seen both in the 
fire here and the Sun in the sky, is, when pictured as 
Father, a reprodaction of himself as Pradyumna, the God 
of Divine Love. In the Rig-veda the D&sa demons auch 
as Sambara are credited with possessing their deceitful 
mayée, marvellous powers, while the gods also who put 
them down have their own miyds. It is by these 

‘®* * Sanat-KumAra ite yah Purine perigiyate. 
+ ‘Genat-Kamiram Pradyumosm viddhi réjaon Mebenjasam.’ 
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marvellous powers that Indra becomes wultiform (Indro 
mayabhik puroripa tyate—Rv. VI. 47, 18). Whatever 
Sambara meant in the Rig-veds, in our story he seeme to 
signify Evil, stealing away and confining the Child, the 
Spark of Divine Love in his house. The unselfish, good 
side of man, a mere spark to begin with, is in the clutches 
of his bad side, and both the sides dwell in the same town, 
the body or mind. Bunt in conrse of time the Child 
grows into u big flame and destroys his enemy, Mayavati, 
representing may& or power, is first mastered by the demon 
in man, and then by the god in him, 

According to the Vishnu-purina V. 27, Sambara, 
foreseeing danger to his life from Pradyumna, carried him 
away when he was child of six days old, and threw him 
into the sea, where a fish swallowed him; but a fisherman 
happened to catch the fish and deliver it over to Sambara’s 
kitchen, where, on its being ripped open, his queen 
Mayévati found in it the beautiful child alive, and brought 
him up in secret. On coming of age he kills Sambara and 
marries MayAvati. I think this addition of the fish 
incident to the story must have been worked out on 
‘Minaketana’ becoming one of the names of the god of 
love. It means ‘one who has the fish in his ketana, 
banner.’ But as ketana means also shelter, place, or 
body, the myth arose that Kima had his place within 
the fish. The name itself must have arisen in some 
reasonable manner. K&me has Vasanta, the Spring, as 
his favourite time, the advent of which is celebrated in 
Phalguna, February-March. It is a month in which the 
Sun comes in conjunction with the asterism Revati which 
ia Hindu astronomy is likenod to the fish. Thus if we 
take Agni Kama to be symbolized by the Suu of Spring, 
the Fish asterism may well have been pictured as his 
banner according to one fancy, while according to another 
it is the Fish in which he is found in the sky-sea. 

About Pradyumna’s son Anircddha the story is that he 
married Asura Bana's daughter Ushi under strange 
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circumstances. The story is a loug one extending over 
twelve Adhyfyas, Its main substance is this; 

Bana, son of the good Asura King Bali whom Vishso as Trivikra- 
ma bound and placed in the nether world, was a devotes of the god 
Rudrs. At the request of Bana Rndra treated him as bie own son. 
His town was Sonitapura, ‘town of blood.’ He bad a thousand 
shoolders. With them he was like another Arjuna Kartavirys. 
He conquered the Devas again and again, and then not liking to 
keep his warlike aboulders idle, he solicited Radra, to find work for 
them, Budra said that he would in the near future get a strong, 
worthy adversary to fight with. 

Bana’s daughter Ush& is a beautifal young woman. She 
hears from her goddess Umi that a young man whom she would 
see and love in her dream on the night of the 12th of the bright half 
of the month of Vaisikha would become her husband. Accordingly, 
she seea and Joves him in her dream on that night, and deacribes 
his beanty to her maid Kitralekhi, who isan Apsaras nymph, the 
daughter of BAna’s minister Kambhinda, and who within seven days 
writes tbe pictnres of all the beautifal youths in the world. Seeing 
one picture after another, that of Aniruddha enables UsbA to at once 
recognise him as the youth seen by her in the dream, Anirnddha also 
seee and loves Usha i: ultaneous dream. Not knowing who 
and where she is, he is pining, and getting thin and absent-minded. 
Kitralekha travels in the sky to Dvdraki, and announcing herself 
to Aniruddha as having come from Usba, and telling him that she 
wonld die of love-sickneas if he does not see her at once, she carries 
him in the sky to Usha's mansion, and the couple are wedded at 
once acoording to the Gindharva form of marriage. 

‘The guards find this ont and communicate it to Bana, who takes 
offence ata strange youth’s marrying his daughter without hie 
knowledge and consent; and in a fight which ensues between them, 
Aniraddha is at last overpowered and bound by Bina. Thus the 
youth who by name is A-niraddha, ‘never restrained,’ becomes sam- 
niraddha, well reatrained. 

Rishi Narada communicates this to Krishna, who, accompanied 
by the Yadava army, travels 11,000 Yojanas in no time on the wings 
of his bird Saparna, and besieges BAna’s town which is guarded by 
Bana's Agnis, sacrificial fires, of whom Angiras is the mont valiant. 
Krishna conguers them. Then Rudra’s three-headed Jvara (fever 
personified) who is under the command of Bina prostrates the 
Yadav army, but Krishna overpowers him by the fire of his own 
Kakra weepon. Rudra himself takes part in the battle on behalf of 
hin devotes Bana, but Krishna puts him ins stupor, and the god 
Brabmé induces him to keep quiet end allow Bina to Sght for 
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bimpelf, as it was he (Rudra) himeelf that had provided martial 
work for the shoulders of his devotee. Then Rudra and Krishna 
erabrace each other, and Brahmé praises them as being both onein 
reality withont any distinction, as being Agnishoman (Agni and 
Soma). At last, aa Bina is immortal by reason of his being the 
adopted son of Rudra, Krishna lops off all the shoulders of Bans 
excepting two, and dismisses him as Jivanmakta, spared with bare 
life, bleeding very much. He then marries Anirnddha in the 
formal manner to Usha. Rudra renders Bana free from the pain 
of the ontting off of his shoulders, and sppointa him to be com- 
mander of his Pramathagana army under the title of MahAkils, 

Bana has excollent milch cows the drinking of whose nectar-like 
milk would mske one very strong and unconquerable. Their 
guardian isthe god Varuna himself. Krishna goesto fight with 
‘Varuna in order to obtain them for the YAdavas. But as Varuna 
aya that he bas pledged his word to Bana to guard them for him, 
Krishna allows them to continue to be Bina’s cows (Harivamea 
TI, 116—127). 

Aniruddha, ‘ unobstructed, free,’ is one of the names of 
Vishnu, and so Krishna’s grandson Anirnddha seems to be 
Krishna himself reproduced as grandson so that he may 
thereby be shown to have become a grandfather in his 
incarnation. I would take this grandson Aniruddha to 
be phenomenally a metamorphosis of the Moon as the 
regent of the Mrigasiras asterism of Orion, ‘Io my mind 
Bana, meaning the Arrow, is clearly the arrow-like 
Belt of Orion. The same Belt which in the Vedic atory 
is Rudra’s Arrow, shot by Rudra’s starry form Sirius 
into the body of Orion, the stag form of PrajApati, is 
personified in this story as Rudra’a adopted son Bana, 
Ush& means the Dawn, but as Yd4ska makes a distinction 
between the Dawn of the atmosphere and the Dawn celes-. 
‘tial, Bana’a danghter Ushi seems to be the same star 
Rohini (Aldebaran) who in the Vedio story figures as 
Orion Prajapati’s daughter, whom the Aitareya Brihmana 
clearly identifies with that star saying that some call the 
daughter of Prajpati Usha or Divam (Heaven). It is 
evident from this that in the days of that Brahmana that 
star was called not only Rohini, but also Ushi and Divam. 
‘The reason for naming that star after the Dawn Ushi may 
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have been that in the olden time the Day half of the year 
wos being reckoned to begin when the Sun came to that 
star.* 

The marriage of Usha with Aniruddha simply meana 
that the Moon as the regent of Orion’s Head Mrigasiras is 
fondly attached to the neighbouring star Rohint; while the 
paradox of Bana’s binding and restraining Aniruddha in 
his town means that althongh the Moon is swift and 
unrestrained in his constant journey from star to star in 
the sky, still, when viewed as the regent of Mrigasirae, he 
is fixed—restrained as it were—in Bana’s Orion town, 

Taking Krishna to be represented by the Sun, he over- 
powers both Bins, the Belt, and bis lord Rudra, the Star 
Sirius, when he passes through the region of these stars in 
his annual career. At that time of the year there is the 
heat of the Dog days, and so Rudra’s Jvara seems to ba 
that heat fancied to be caused by Sirias Rudra, while really 
it is the beat of the solar disc as Krishne’s Kekra. The 
sacrificial fires of Bana may be explained by Orion being 
the starry form of Prajdpati as Sacrifice. The San’s 
conjunction with & star may be poetically desoribed in two 
contrary ways; one is that he overpowers or kills it by his 
superior light, the other that he embraces it as his friend. 
So Krishna overpowers Radra, and also embraces him. 

Bana’s Sonitapura means ‘the town of blood.’ There is 
the red-coloured Betelgeux which is one of the conspicuous 
atars of Orion. But this redness of the star is not in itself 
enough to have suggested the name of ‘the town of blood’, 
for it might have as well been called ‘the ruby town’ or 
‘the coral town’. Bans’s namo itself as meaning the 
Arrow must have suggested to the poet ‘the town of blood,’ 
which, as a veiled name for the bloody battle field, is a fit 
residence for the Arrow. Under this view it ia noteworthy 
that Bana is stated to have had a great craving for war, as 
well may the arrow have. 

The idea of Bana being the lord of milch cowa may have 


* The Mahdbhirate story about the Bon God Komirs anys that formerly 
time was being connted from Robin! (vide pp. 86, 67, 68, ante), 
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been suggested by the fact that the word bina means also 
go-stana, the milk-giving teat of cow’s udder, the cowa being 
put in as withont them there can be no udder. Phenome- 
nally these cows of Rudra’s Bana, Arrow, may be the ahow- 
ering rain-clouds of the south-west monsoon of summer 
that make their appearance soon after the Sun’s conjanction 
with Orion. 

The esoteric meaning of Bina’s story ia probubly this: 
B&na represents the soul, residing in the town of blood, the 
human body. The sonl, according to the Mundaka-upanishad 
II. 2, 4, is to shoot itself moat ardently as an arrow into 
the Sapreme Self Brahman, and this arrow must be 
updsdnisita, “sharpened by devotion.” Bana’s beautiful 
daughter represents his in-born Faith or Devotion to the 
beantifnl Grand Son Anirnddha, who is the necessary 
reflex of the Supreme Self Krishna as the Grand Father of 
the universe. By his steadfast Upisani of the Supreme 
Self, Bana’s in-born Fuith succeeds in having a vision of 
the Supreme Self as the beautifal Youth on the 12th of the 
bright half of Vaisikha. . 

The reason for selecting that day is not openly stated, 
but is obviously left to be inferred. Tho Dv&dasi or 
12th day of all the fortnights of the lanar months is well 
known to be Vishnu’s day, in honour no doubt of his being 
the twelfth of the Adityas. For the purpose of worship- 
ing Vishnu most devoutly as soon as the Sun rises on the 
Dvidast day, and then breaking the fast, the whole of the 
previous day or Ekédasi is to be observed as the day of 
fast, devoting its night uot to sleep, but to the singing of 
both Sauskrit and vernacular songs and Stotras of Vishna, 
or to a deep contemplation of Him.* On breaking the fast 
on the Dv&dast, one should not go to sleep in the day time, 
but wait till its nighttime comes. Vaiedkha is derived from 
the star Visikh&, whose another name is Radha, meaning 
Siddhi, success. Verbally, therefore, it ia a month of 
success, and its DvAdasi night the most successful among 

© The Vaishnayna praise no other Deity than Vishnu; but the Smartas 
who look upon Vishnu and Siva ag one sing to both the Deities. 
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all the Dv&dasis for Faith’s having a vision of her Lover, 
the bright -Dvadast having naturally preference over the 
dark, * 

The Devas conquered by Bana are the senses. But the 
goal ia not reached simply by mastering the senses. It is 
a atep preliminary to the devotee’s Faith’s growing in 
beauty and falling in love with God as the beautiful Youth ; 
and when that Youth is seen and loved by Faith—when as 
an apparent paradox He is bound and confined, é¢., 
cherished in the heart, by Faith’s father—the other para- 
aox of the tussel with the Grand Father of the universe 
comes, and the forest of the extra hands that are lopped off 
by Him is the accumulated Karma or selfish actions of 
previous births, actions which, if not destroyed, would pro- 
duce farther Samséric births. Bana’s two hands that are 
apared should be taken to indicate not any remnant of the 
selfish Karma, but that he is restored to the natural normal 
state of man. This isa figare of speech meaning that the 
soul, freed from the accretions of Karma, is restored to its 
own Svaripa, true state of purity, without any alloy. The 
soul then becomes Jivanmukta, outwardly dismissed with 
bare life, but really liberated from Samsira even when 
living in this world. 

Rudra is the god of destruction. His Pramithas mean 
‘the destroyers.’ Mab&kala, ‘the Great Time,’ isa name 
of Rudra himself, as Time is the great destroyor. There is 
poetical appropriateness in our Badna’s becoming the 
destroying MahAkdla, for the Arrow destroya, The Mukta 
soul becomes immortal and eternal like Time, and is the 
destroyer of the Samairic world. 

Having dwelt upon the principal stories of Krishna’s lifo, 

 Kitralekbé, literally ‘she who writes pictures, may be dismissed os 
being one of the minor characters introduced for the eako of the embolliah- 
ment of the story, without there being acy starry or esoteric significance 
of her. There is, however, the Kitr& star, the deity of whioh is Tvashtri, 
the Fashionsr, the Maker of forms. The Moon would be near Kitrd on 
the night of the bright Dvidas! of Vaisdkhs, Although this star fs for 
ah bern) ‘& poet may well utilise ita spirit es the Fairy travelling any- 





KRISHNA. 531 


I shall now take up the story abont his tragic exit from 
this world and the destruction of all the YAdave heroes of 
DvSraké. Samba, a con of Krishna by his wife Jambavati,* 
becomes the means of this tragedy. Of the namerous sons 
of Kriehna there aro stories only about two, viz., Pradyum- 
na and Samba, the others, as already shown, simply filling 
up the conventional number of ten sons for each of tho 
numerous wives. Pradynmna is, we have seen, the God 
of Love, of genesis, while Samba who brings about the 
tragedy seems to be Pradyumna’s opposite, and indeed 
Samba is one of the Purdnic names of Rudra, the god of 
destroction, The story, as narrated in the Mausala-parvan 
of the Mahabhérata, is to this effect : 

The Yadava youths, ine fit of frolic, take Samba disguised asa 
pregnant woman to the presence of the Rishis Visvimitra, Kanva, 
and N&rads, and ask them to phopbesy whether she would give 
birth toe male child orafemale child. They reply that an iron 
musala, pestle, would be born and destroy the whole of the Yada- 
vag. The frolio is changed into consternation when, accordingly, 
Samba instantaneously gives birth tos pestle. Th lera coming: 
to know of this get the pestle well pounded and dissolved in the 
sea, but in course of time the dissolved particles grow as the Hrak& 
grass. 

Some time after thie, the Yadavas of Dvéraka hold a feast at 
Prabhiea on the seashore, and although they had been warned not to 
drink, they drink Sura, apirituons liquor, under the influenco of 
whioh each extols himself and decries the other, and, palling out 
and using as their weapons the Erak& grass which proves as deadly 
as the Vajra weapon, they beat and kill each other. Krishna himeelf, 
who was watching the brawl, takes » handful of the same grasu and 
destroye many of them with it. 

Bala-Réma quite the world in the form of a thousand-headed white 
serpent that iasues out from his mouth as he is practising Yoga (the 
Yogin’s breath exercise), and enters the sea. 

Then Kriahna lies down suppreasing all his senses, when a hunter 
nemed Jaras discharges an arrow at the sole of Krishna's foot, 
mistaking him for a deer, but on coming near, finds him to be 
Krishna and prostrates at his feet in great grief+ But Krishna 








© Bho is the daughter of the Bear King Jémbavin who Sgures in the 
Syamantake story mentioned in the Essay on Ganapati. 

+ According to the Vishnu-parana, ¥. 37, a remmant of the fron pestle 
remained which was too small to be rubbed down and dissolved ; no it was 
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pacifies him, and, filling Earth and Heaven with His light, goss up 
to His own place as Nardyans amidst the applause and praises of 
the celestials, 

‘The sole of the foot is hit because it happens to be the mortal 
point by reason of Krishna's omission to besmear it with the 
remnant of the milky food eaten by Rishi Durvisas. 

The shooting of Krishna and his ascent to Heaven took place in 
the thirty-sizth year. 

Then Arjona of the Pandavas, to whom a messenger had been 
sent, arrives, and hears from Krishna's father Vasudeva Krishna's 
Test word to the effect that as the sea would soon swallow up 
DvirakA, he (Arjuna) is to remove his wives from there and 
establish one of his grandsons, Vajra (the only one left), as king 
of bia line. Vasudeva then dies and his wives ascend his faneral 
pyre. ‘Arjona finds out the bodies of Krishna and Baladeva, 
and cremates them. Tben Arjuna starts taking with him Krishna's 
queens and the 16,000 wives, together with the old people and 
children of Dvaraké, which soon after is deluged hy the son. 
On his way through the Pafikanada country, the Abbira marandera 
attack Arjuna, who, though the greatest heroin the BhArata war’ 
under Krishna's guidance, ia now powerless without bim, and is 
easily overpowered. They carry away moat of the 16,000 wives, 
‘With the remaining ladies Arjuna at last reaches Kurukshetra and 
there ot Indrapraatha establishes Vajra as king. Of Krishna's 
queeas some throw themselves into fire while the others retire to the 
forest. 

Historically it is highly improbable that the Yadavas 
destroyed each other in a drunken braw] in the wholesale 
manner that is narrated. In the Essay on Paraeu-Rama 
T have tried to show that the riddle of the great, righteous 
king Arjana Kartavirya’s bringing away Jamadagni’s calf 
means his obtaining the Kshatriya’s Soma, and that 
Parasu Rama's killing him and all the Kshatriyas and 
thereby making the world a-kshatram means their obtain- 
ing the na-kehsatram or immortal, eternal state by the 
merit of their obtaining their Soma. I thiuk that 
this secret of the older story is reproduced here. The 
thrown into the sea; = fish swallowed it; fishermen caught the fish, and 


finding the bit in ite belly, gave it to the hanter, who used it as the point 
of the arrow which be discharged at Krishna. 
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spirituons liquor that is drunk signifies the sscred Soms 
drink as is clear from the Ait.-Brabmana.* 

The pestle which becomes the means of destruction is 
one of the so-called weapons of Sxerifice Purnsha, the other 
weapons being the ladle, the mortar, the deer-skin, dc. ; 
and it is used in crushing the Soma plant, or, as the 
Vedio idea is, in killing King Soma. The further idea, 
that the pounded and dissolved pestle became the Erak& 
grass as deadly as the Vajra weapon, has, I fancy, arisen 
in imitation of the Vedic story about Indra’s killing 
Namoki with spim phena, the foam of the sea. The 
Purdnio explanation is that Indra’s Vajra itself had become 
the foam or had been concealed in it in an invisible form. 
The Soma crushed by the pestle has to undergo adother 
process, that of being strained through Pavitra, the purifier.t 
I fancy that it is in imitation of crushing and straining 
King Soms for his becoming the drink of immortality that 
the Yadavas claiming descent in his line are figured as 
killed by the pestle for their attaining the state of 
immortality in Heaven. 

¥ The Ait.-br. VIII, 20, about the Kshatriya’s drinking consecrated Suri 
in the great inauguration coremony, says that it should be viewed ox Soma 
itaelf and not Surf, aud thet this ascred drink affects the body of the 
Kuhatriya "pleasantly aud agrecably till it falls down” (A-visrasah). Vis- 
ras means to fall asunder, go to pieces, collapse. One of the Mantraa to 
which the Brihmana refers as repeated by the Kehatriya when drinking 
the liquor is Ev. VIII. 48,$ which ssys: ‘We have drank the Some, 
We have become immortal.’ The idea that the consecrated Surf is 
virtually Some iteelf and not Surf indicates that the drinking of Sark 
was looked down upon, and yet permitted exceptionally in the ritual, In 
the Rig-vede, VII. 86, 6, repentance in expressed for indulging in 
Sard and gambling with dice. Thus, there being the paradox of Suri- 
drinking being reprehensible and yet practised exceptionally in the ritual 
es the Boma-drink securing immortality, the riddle of the Yadavas drinking 
Bord and destroying each other means, I think, their drinking the ascred 
Boma, and thereby outting their embodied, mortal state to pieces and 
becoming framortal in Heaven. 

+ Pavitra moans also the blade of Darbhs grasa worn on the ring-finger 
of the right hand, twisting the middle of the grass intoa ring with the 
ends stretching out straight to a length of about three inches. Without 
boing Pavitra-pini one may not perform any sscrificial or religious act, 
‘This Pavitra may have been viewed as being virtually the Some-purifying 
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As Vishno Krishna is the Deity of Sacrifice, it is as it 
should be that the men who were described as his followers 
should obtain their sacred drink and get their mortal state 
killed under His auspices. As our story arose in a period 
tabsequent to the principal Upanishads, it is highly 
probable that the drink is intended to be viewed not 
in the literal sense, but figuratively in a Vedantic sense, 
such as that the purified state of the soul that bas becomes 
one with the Supreme Self ia itself the drink of bliss, for 
the Taitt.-upanished says that the Self is the Kass, Juice, 
of Infinite Bliss. It should be borne iv mind that the 
Mahi-Naréyana Upanishad in its Anuvake ‘Tasyaivam 
vidasho Yajfiasya’, &c., describing the Knower as Sacri- 
fice, dees the ritualistic things figuratively. Indeed, what 
is more noteworthy here is the Kh&nd.-npanishad’s Man as 
Sacrifice from the Upanishadic point of view, on the 
anslogiea of the ritualistic sacrifice (pp. 485-486 ante). 
Learning the knowledge of Man as Sacrifice, Krishna 
Devakiputra becomes free from thirst. Sneh being the 
case, the riddle of Krishna’s people drinking liquor is, 
I think, best solved by taking the drink to mean the 
Upaniehadic Juice of Bliss by drinking which man becomes 
Sree from thirst. 

For the purpose of the story of incarnation it became 
necessary to say that Krishna was born on the earth with 
a body. The orthodox dictum is that his body was divya 
and aprikrita, divine and not due to the Samairic Prakriti. 
Anyhow, when the end of the drama comes, there is no 
longer any necessity for it, and the story that our deity of 
Sacrifice Krishna was taken for a deer and shot must have 
arisen in imitation of the Vedic story of Orion as Sacrifice 
Prajapati in the form of the deer that is shot by Rudra. 
Pavitrs (purifying the doer of religious acts even as King Soma ia strained 
and purified), and also as being, like the ladle, deer-skin, So. & very 
important religious weapon~—the Vajra weapon iteelf whose another name 
is Pavi-for killing Papmsn, evil. I do not knew whether the Iraki grass 
that is spoken of es grown in water is used in the asorifice, It may be 
that the Dharbbs grass of the Pavitre is changed into the grass grown in 
water in order to vie with the foam of water of Indra’s story. 
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Iu the Purinic story, Rudra becomes Kratu-dhvamsin by 
shooting Daksha’s Kratu, Sacrifice, which, thus shot, jamps 
up to the sky in the form of s deer and becomes the 
Starry Deer Orion sven with the arrow embedded in its 
body. 

If we take the thirty-sicth year in which Krishna is 
shot to be intended to mean the year Subha-Krata which 
is the thirty-siath in the cycle of sixty yeara commencing 
with Prabhava, it is etymologically the appropriate year 
for shooting Krishna asthe Deer of Krata and making 
him ascend to Heaven. It cannot have been the inten- 
tion to make Krishna so short-lived as 36 years. Accord- 
ing to the Vishna-puraéna V. 87, 20, he lived for one 
hundred and one years (varshinfm adhikam satam), thus 
completing @ century, while, according to the Bhig.- 
purina XI. 6, 25, he lived for one hundred and twenty-five 
years, 


About the sole of the foot being hit, the original idea 
may have been simply this: Since Sacrifice Krishna ia to 
be shot in imitation of the Vedic story, let the arrow 
hambly kiss his foot! But the story as we have got it now 
says that Krishna was mortal or vulnerable at the foot. 
The story alluded to about Durvéess ia narrated in detail 
in M. Bh, Annefsana-parvan 159 :— 


The ecoentrio Brahman Durvisas whom it is bard to please comes 
begging for shelter and food. Krishna, scoompanied by his wife 
Bokmint, receives him as » gueat and patiently puts up with his 
whimeioal sots, such as his breaking and burning the valuable 
things of the palace. On drinking the Payasa or sngared milk 
that is given to him, he tella Kriahna to beamear all his body with 
the remnant of the milk that is left in the vessel. Krishna rabs 
himself with the milk all over the head and limba. Then jumping 
into a chariot, the Brahman gets Krishna and Rukmint to drag 
it, like horses, whipping them now and snon. Pleased with their 
patience, he says to Krishna, “You are indeed of holy fame in all 
the three worlds. Your body ancinted with the milk left by me 
has no fear of death; bat O my son, you have not anointed the 
soles of your fest.’ So saying he went away. 


Durvsas represents asceticism or renunciation, which to 
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the selfish world is eccentric and foolish. We have seen 
in the Easay on the Ramayana that Réma also on the eve 
of his quitting this world feeds Durvasas. Nobody who 
haa not controlled hia senses and in whom there is any 
selfishness can supply the food acceptable to Durvisas, 
or be fit to be driven by him. As the feeding of a 
holy guest is the most sacred duty of a householder, great 
sanctity is attached to the food remaining after such a 
guest is fed, and our story must be understood to 
liken it to the nectar of immortality itself. Such being 
its sanctity, Krishna would have dishonoured and trampled 
down upon it if he had brought it in contact with the 
soles of his feet. Thus analysed, the outward aspect of 
the story, that because he omitted to anoint the sole of the 
foot he became mortal at that point, will have to be given 
up, and the suggested meaning accepted, viz., that because 
he honoured the guest and his ukkhishta food his immortal 
fame pervades everywhere. 


If there is any hidden meaning in the sole of the foot 
being vulnerable, it may be this, viz. that the whole 
of the phenomenal world, which is called the mdrtam 
(material!) and martyam (mortal) form of Brahman as 
contrasted with the Rea] Amirtam or Formlesa, Immortal 
Brahman (Brth.-ar.-up. II. 3), is meant by Krishna's foot 
that is vulnerable, for the Purusha-sfikta says figuratively 
that all the born things are a pda, foot=quarter, of 
Purusha, whilo that which is immortal in the sky is His 
tripfd or three-quarter.* By this the Vedic poet pictures 
the all-pervading Purusha concretely as a Giant with all 
the croatures and things terrestrial as bot a foot of Him in 
the sense that they are encompassed by it, while the 
remaining tripAd of His is probably the firmament consist- 
ing of the heavenly bodies which, compared with the soon- 
dying creatures of the earth, are immortal. Our theologians, 
however, take ‘all the born things’ to mean the whole 
phenomenal world that is liable to change snd dissolution. 





© * Pado ‘sya viavé bhitdui tripdd eaydmritam divi.’ 
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Thus the perishable, phenomenal world having come to be 
figuratively called the pada of Purnsha, the knower mentally 
destroys it in order to realise the Real Formless Infinite 
Pare God that is pervading in all forma without allowing 
Himself to be imprisoned in them. Man’s selfishness 
remains so long as he thinks that he is nothing else 
but his mortal body, and that he has nothing else to 
do but to satisfy the unbridled avimal cravings of it. 
He thereby imprisons himself in it and despoils and 
kills others for his self-aggrandizement. But when he 
loves all the creatures as himself, he grows beyond his 
body, virtanlly giving it up and also the bodies or forms of 
other creatures and things which hitherto he hud been 
utilizing for selfish end. This is the knower’s Prapaiikopa- 
sama, the giving up or destroying the phenomenal world. 
This destruction is tantamount to his apiritual genesis of 
himself as one who, for loving all the creatures as himself, 
has pat himself in them all and become many, the one himself 
as the manifold. His unity with them is in respect of 
their true state between which (when divested of their 
Samséric bodies) and his own true state there is no differ- 
ence whatever. The Self or Life of the true state of the 
souls, One whom they should realize as the Glorious Infi- 
nite Whole—to be divided from Whom is their Samsiric 
death, to beindivisibly united to Whom is their immortality 
~-is Purosha, the Deity of Sacrifice, Who, sacrificed as the 
Holy Victim, has become the whole universe, in the sense 
that He has out of His universal love put Himself in one 
and all as the Light of their heart, as the Self of them- 
velves. 
The name of the hunter, Jaras, means old age.* Oldage 
shooting Krishna is clearly an allegory. Let this be the 
" outer aspect of the story. But as Krishna as the Deity of 
Sacrifice is Ajara, ageless, let us take Jaras as intended to 
represent an ideal old sage, old and wise in knowledge, 
© The word jeri or jares is feminine, but it is need io our story ase 
masonline word, jarth in the nominative, evidently for the sake of its 
personification sa the hunter. 





‘who by = single stroke destroys for himeelf the unreal 
world and shoots himself inte his Real World the Brahman, 

The destruction of the Yédavas followed by the deluge 
of their town appears to me to be intended as a pictare in 
miniatare of the time of the dissolution of the universe, 
How can it be otherwise if God quitted thia world? With- 
out God the world must become sinful. The Vishno- 
purana (V. 88, 8) anys, indeed, that on the very day on 
which Krishna left thia world Kali, the evil spirit of sin 
and strife, entered it, assuming a hideous black form.* 
Without God the souls must fall into the clatches of the 
internal enemies. This is illustrated in the 16,000 women 
failing into the hands of the Abhira robbers. Withont 
their Lord, even heroic Arjuna alias Nara, the Man, the 
Male, who, with Krishna simply driving his chariot won 
victory in the terrible Bharata war, is utterly powerless 
to protect those females. ‘Ihe distance between Dvaraké 
and Hastinapura, about 700 miles as the crow flies, is 
dramatically annihilated and Arjuna is brought in and put 
on the scene at once. The object of thia is simply to 
illustrate that without God even the hero of the Maha- 
bharata was powerless. 


All thie heightens the effect of the outward tragedy of 
God quitting this world, and the facts illustrated wonld be 
quite true at any time if the world is without God, that is, 
forgets Him. But reully the All-pervading, Eternal, Infinite 
God will never be absent from sny world ; and therefore 
while on the one hand the world is stated to have lost its 
Krishna the incarnation of the Deity of Sacrifice, on the 
other hand the same Deity under the name of Vajra is taken 
care of by Arjuna and established at Indraprastha, for the 
Taitt.-Sambhité (I. 6, 7, and II. 4, 18) says that the belly is 
the demon Vritra, that hunger is the great enemy, who 





© Agall this is said for the sake of the pathos of the outward tragedy, it 
is not proper to sttempt to fix avy chronology from this, and say thatthe 
oycle of time called Kaliynga which is in currency in India commenced 
from the time of Krishna’a death. 
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should be killed by Sacrifice wielded as the Vajra weapon. 
In praising Indra, the wielder of the Vajra, which, out- 
wardly, is the thunderbolt, the Rig-veda I. 8, 8 addresses 
him to this effect: ‘Aided by thee, Indra, may we lift np 
the Vajra, and conquer our foes.’ It is explained that the 
Vajra wielded by the sacrificers is Sacrifice. As Indra is 
celebrated as possessing the Vajra weapon, our story 
appropriately establishes Sacrifice Vajra at Indraprasths, 
a town named after Indra. The story in the MahAbhirata 
is that Indraprastha was built on the site of the Khindava 
forest of the Kurakshetra country burnt and destroyed by 
Arjona with the aid of Krishna. 


A review of the story of Krishna would not be complete 
without some notice of the Pandavas, the heroes of the 
MabAbbfrata, whose Kineman and Friend he is, and of 
the author and promulgator of the epic. I shall therefore 
say a few words about— 

I. The main story of the Pandavas. 

Il. Their grandson Parikshit; his son Janamejaya 
who is the first hearer of the epic in the session of his 
snake-sacrifice ; and certain others connected with his story. 

Ill. Rishi Vy&sa alias Krishna Dvaipfyans, the 
reputed author of the epic ; his disciple VaisampAyana ; and 
hia gon Suka. 

IL 

The facts stated about the Pandavas go to indicate that 
they are extremely mythical and allegorical. 

Their father is Pandu, hence their patronymic Pindava. 
His wife Priths alias Kunti (s native of the Kunti country), 
sister of Krishna’s father, is the mother of the firat three 
Pandavas, Yudhishthira alias Dharmardja, Bhima, and 
Arjuna, while his another wife, M&dri (a native of the 
Madra country), is the mother of the twins, Nakala and 

Man would be an angel but for bis hungering belly and his animal 
passions, But Sserifloe subdues them,and the divine form or spiritual 


atate which the sacriflcer gets ou quitting this world is freefrom boager 
end animal desires. 
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Sahadeva. Rishi Durvieas had imparted to Prithé in her 
girlhood 8 Mautra, eaying that any god invoked with it 
would come and give her a son from his divine essence. 
So, with her hasbund’s permission, she invoked the gods 
Yatna alias Dharmaraja, Vayu, and Indra one after another, 
and got the three sons from them respectively. With the 
same Mantra, Madri invoked the twin Asvins and got ber 
twin sons. These five brothers married a common wife 
Pafkali (a native of the Pankala country) born from the 
sacrificial fire. 

There is thus polyandry. That custom existed and even 
now exists in a part of India. But in the long list of 
ancestors in whose line the Pandavas are placed, thera is 
not a single instance of polyandric marriage. It is intro- 
duced in the case of the Pandavas aa having taken place 
not in accordance with any custom, but as an extraordinary 
and exceptional event. I look upon it as a paradoxical 
riddle, there being reasons to indicate that the five PAndava 
brothers represent the soul consisting of the five Prinas or 
Indriyas, wedded to the single lady who may be Buddhi, 
the Lady of intellect. The poet who conceived the idea of 
Pankali’s polyandry had Vedic riddles to imitate, 

In the two Vedic atories ubout the birth of the Son God 
Rudra there is the riddle of Aushasi’s polyandry, for one 
story makes her the common woman of the Year and 
the Beagons, and the other of Agni, Vayn, Aditya, and 
Kendramas.* There is further the Rig-vedic ides of the 

® Those stories sre in the Satapatha and Kanshitakt Bribmanan (vide 
Muir's Tests, Vol. 1V., pp. 339-945). I have tried to explain them in 
Vol. 1. pp.484—403. Au it in distinotly stated that thie Son God Rudra of 
eight namos and forms has entered into all forms and is not visible, it in 
clear that He is God Infinite pervading in all forms. His mother Aushast 
iu the nymph form of Ushas, the Dawn, and seams to represent Vik who 
figures in many Vedio atories about Creation. Ax God exists oternully in 
all time and pervades through all space, He senms to be depicted in one 
story es the Son realized by Father Prajdpati personified as the eacrificial 
‘Time as the ever-reourring Seatons and Year, while the object of the other 
story seems to be to indicate Him as the Son realised by all the deities 
presiding over Space, for Agui, Vaya, and Aditya sre the well-known 
triads presiding reapectively over the regions of Earth, Anterikehs and 
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single lady Stiry4 being loved by the Asvins, Soma, Agni 
and Gandharva. In the Vedic literature subsequent to the 
Rig-veda the two eyes, two ears, two nostrils, and the mouth 
are metaphorically styled, variously, as the Devas or 
Visvedevas; as the Seven Sirshanya Prinas; as the Seven 
Rishis. Prina means breath, life, as life in this world in 
inseparably connected with breath, But as the eyes and 
ears also are called Pranas, it is clear that Prana in this 
connection is used not in the ordinary sense of breath, but 
aa the inner living and knowing principle, that which came 
to be called Kit or Xetans, the knowing self. By the eyes, 
ears, nose, and mouth the self itself seems to be meant as 
the knower of form, sound, emell and taste. Sometimes 
the Seven Prénas in the head are put down as mind, speech, 
bresth, the two eyes, and the two ears. 


In the Satap.-brahmana (Muir's Toate, IV. 21—23) there 
in the idea of the seven Prinas performing austerity as the 
seven Rishis of whom the middle Prana, calied Indra in 
the riddling sense of Indha, the kindler, kindles or inflames 
them all; of their sending forth [apparently themselves or 
their essence purified by austerity as] seven Porushas; and 
then of those seven Purushas becoming one Purusha who 
ia Agni‘and who as Prajapati creates the universe. Thus 
the one Purusha or male is composed of seven Purushas. 
Latterly the Pranas came to be known as five in number, 
technically called Prana, Apina, Vyana, Udina, and Samana, 
In the Khand.-ap. III. 18, 1—6, these are identified reapeo- 
tively with eye as the Sun, speech as Agni, ear as the Moon, 
breath (viyn) as Ak&ea, and mind as the god Parjanyn, 
and are collectively styled the Five Brahma Purashas. 
heavenly bodies consisting of sun, moon and stars is the third region 
dedicated to the sun Aditya who is the grandest among them. But 
sometimes, distinguishing the day luminary from the noctarnsl twinklers, 
the starry region which is higher than that of the aun ie called surtyam 
dbAms, the fourth region, dedioated to the night luminary the moon whosa 

tarry form is Orion. Therefore, the moon Kandramas that is mentioned 
after the tried deities must, I think, be understood os the deity of the 
fourth — 
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It is therefore likely that the Five Pandavas are the 
peraonifications of the five Pranas or vital spirits connected 
with the senses, and named after such deities as were 
considered appropriate. Problematically, in their order of 
seniority the five brothers may be specified thus: Yudhish- 
thira, the vital spirit of the sense of hearing, Bhima, of 
touch, Arjuna, of sight, and the twivs, of taste and smell. 
Their respective elements are Akasa (ether), Vayu (wind), 
Agni (fire or light), Water, and Earth.* 

In consonance with the position of an eldest son as the 
governing or ruling member of a family, the first Pandava 
brother is pnt down as the son of the kingly god Yama, 
the Controller, whose another name is Dharmardja, the 
king of justice, a name which the son has inherited. 


Bhima, the sense of touch, is appropriately the son of the 
god of wind, Véyu. As this god is considered to be very 
powerful, Bhima is described as having the strength of 
thousands of elephants pot together. Bhima means the 
fearful with Vrikodara, ‘having wolf’s belly? as his 
another name. The ferocity of tho Marats, the gods of 
tempest, seems to be represented in him. 


Indra, the father of the middle Pandava Arjuna, may be 
taken to represent Agni, for in the list of the seven Prinaa 
Indra is the middle Prina as the kindler. Arjan means 
the white. According to Satap.-br. II. 1, 2, 11, Arjunais a 
secret name of Indra himself. When thus the third son was 
pictured as the incarnation of Indra, the most heroic god 
of the Vedic literature, the god of thunder and lightning, 
the way was paved for making him the greatest hero 
among the brothers, and “this may be the reason why 
although all the five, vital spirits are Purushas (malea), 
Arjuna alone has the aliax of Nara, male, par eacel- 
lence. Again, when thus Arjuna came to be called 
Nara, the way was paved for mixing him up with 


© According to the Taitt.-np., this is the order of oreation also, vis., 
from Akfss Viyo, from Vayu Agni, from Agni Water, from Water Earth, 
and £0 on, 
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the Nara of older legends, who and Nardyana are etated 
to have been two gods, two Rishis—nay the one god in 
two forms—noted for their austerity and heroic deede.* 
We have not the Mahabharata in its original simplicity. 
The saga of the Pandavas, simple in origin, must bave 
swelled bit by bit, ono idea leading to another, and newer 
ideas being inserted to qualify or supplement the original 
ones. 

The twin brothers, representing taste and smell as 
twins, are fathered upon the Asvins.t Originally the 
selection of the Asvins for their fathership may have been 
on account of the twin nature of these gods. But as the 
Asvins sre known also for their beauty, this may be the 
reason why the twin brothers (more especially Nakula) are 
described to have been very beaatifal. 

Now, there are four explanatory riddles in the Maha- 
bhérata iteelf (I. 196 and 197) about the polyandry : 

(1) It took place becanse there was the precedent of a 
pious woman named Jutilé marrying Seven Rishis, Theso 
I take to be the Seven Pranas or Rishia of the head 
mentioned in the Brih.-dr-up, with the lady Vak as the 
eighth of them. 

(2) Another pious woman had married ten brothers, all 
having Praketas as their one common name. I fancy these 
ten are the five Jifiua and the five Karma-indriyas, all 
coming under the category of indriya. True, only a jfidna- 
indriya may be called praketas, cogniser, but the karma- 
indriyas also furnish knowledge of their different kinds of 
experience. 

(8) The five Pandava brothers were five former Indras 
who were very proud and were therefore put by the god 
Sankara into a pit ina mountain and made to be born on the 
earth. The word indriya is derived from Indra, Indra’a 

© Vide pp. 245—249 ante. 

+ OF the twins Nakula may represent smell. Nakula mesus the 
ichneumon, the tracker, because it is a remarkable bunting animal, aod 
therefore ite power of scent must be very keen. Sahadeva may be taken 
to mean ‘the companion-deva ~indriys, sense,’ 
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atrength or power is indriya, and this word in the plural 
came to mean vital spirits or powers, for even when one 
eense is wanting, bodily efficiency is impaired. As only 
one god Indra is known in the Vedas and Puranas, the 
paradoxical five Indras can only mean the five indriyas, 
who as Prinas are the so-called Parnshas. 


(4) Ia her former birth Pafkalt, not finding » suitable 
husband, performed austerity. Pleased with it, the god 
Sankara appeared and enquired what she wanted. She 
said: ‘Give me a husband’, and repeated this request 
five times. He said: ‘ You will get five husbands.’ She 
said: ‘How this! [only wantone husband’. Hesaid: ‘As 
you repeated the request five times you will have five hus- 
bands in your next life.’ Such is the etory. To really 
mean the Deity as not knowing the mind of the devotee is 
to take away all godhood from Him. The riddle is easily 
solved by taking the five males to be the five Purushas of 
the senses who make up the one Purusha or soul, 


(5) According to the Jaimini Bharata, Paskali was in 
her former life the faithful wife of a leprous old sage of 
the Gotra of Mudgala, who, pleased with her devotion, 
became five beautiful youths and loved her in those five 
formes in the worlds of sun, moov, Indra and other gods. 
Bearing in mind that s riddle never expresses but indicates, 
what more do we want to indicate that the five Pandavas, 
like the old sage of five forms, are but one—the soul. 

In the case of personifications, it is inevitable for the 
poet to place his herves and heroine in some royal line and 
country, and provide parents, &c., for them. Accordingly 
the common wife of the five brothers was put down as the 
daughter of King Drupada of the PaiikAla country, hence 
ber names Draupadi and Pankali. Paikdle is drived from 
paika, five. Why the country had this name is not quite 
clear. The legendary expisnation is that because Haryasva 
blessed his sons named Mudgala, Srinjaya, Bribadishu, 
Yavinera, and KAmpilys to be alam, enough or efficient, 
to protect his five provinces, they were known as PAnkélas 
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and their country collectively the Pafizala country (Vishnu- 
purdna iv. 19, 59). Be the origin of the name as it may, 
it is one which waa capable of an esoteric meaning being 
imported into it. The heroine is Paikili because she as 
Buddhi is alam for the five Prinas as her husbands. 
Now, in the older Upanishads the Paiikéla country is 
mentioned in close alliance with the Koru country as the 
Kuru-Pafikflas.* Therefore, the poet had not to go far, 
but select Pafikdli’s neighbouring Kuru country as the 
country of her five husbands—a country whose Kshatriyas 
ealled themselves the Bharatas after their great ancestor 
Bharata Daushyanti of legendary fame. By reason of be- 
ing placed in that country and in its Kshatriya tribe the 
five husbands got Kaurava and Bharata as their country 
and tribal epitheta, 


These epithets are shared by their cousins, who appear 
to be esoterically the bad passions. Whereas in the old 
legends about the Deva-Asura wars, the bad passions 
were personified as demons, here they sre personified ss 
Bhrdtrivyas, cousins, because in the Yajur-veda Bhratrivya 
is used in the sense of enemy.. Indeed, the Devas and 
Asuras of the old legends are step-brothers, they being 
both Prajapatyas, born of the same father Prajapati 
(Kasyapa) from different mothers. Of them the Asuras 
are senior and the Devas junior.t This peculiarity is 
reprodaced in the case of our contending cousins by making 
their reapective fathera, Dhritarashtra and Pandu, step- 
brothers, of whom the former born from the firat wife of 
Vikitravirya is senior, and the latter born from the second 
wife junior, 

The key ides of the Mab&bbirata is therefore the war 
between these cousins for lordship over the Réshtra or 
kingdom which, inwardly, seems to represent the moral world. 
As man is not born enlightened, but gropes in the mist 





© Brih.-dr..up., III. 1, 15 9, 183 and Keush., IV. 1. 
{ Vide Brih.ae-up. 1. 8 Vide alo p. 207 ante about Sail 
interpretation of the Devas and Asuras mentioned in the Kaénd..up, 1. 2, 
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of the dark passions, troubled and persecuted by them, 
until they are conquered on his getting true knowledge, 
the Rashfra is at first possessed by them, and therefore 
the inimical cousins of the five brothers are called Dhérta- 
rishfras, sons of Dhrita-rishtra ‘one by whom the king- 
dom is held or possessed,’ who, it is said, was born blind. 
By this bis sons are indicated to be the sons of nes- 
cience. The wife selected for him is Gamdhari, ‘a native 
of the Gamdhara country.’ It is said of her that out of 
sympathy for her husband’s blind state she blindfolded 
her eyes from the time of her marriage with him. Asa 
contrast to the sons of blind Dhritarishfra the five brothers 
were atyled the Pandavas, sons of Pandu, the White.* 
King Dhritarashtra Vaikitravirya (son of Vikitravirya) 
is mentioned in the K&thaka branch of tho Yajur-veda 
asa well-known person.t This is the very name given 
to the father of the cousins of the Pandavas, There is 
nothing to show that in the time of the Kafhaka the 
MahAbhérata story existed. On the contrary it is likely 
that it arose subsequently and that the old name Dhrita- 
rashtra Vaikitravirya wae adopted as suitable for the 
esoteric purpose of the story, The Vedic Vaikitravirya 





* Dbritardehtra isanoldname, In the Sarpabali Mantras, Ekignikinda, 
Part 11, Dhrivarshtra Airdvata and Takshake Vaisdleya are mentioned 
among the snakes. In the Vitaspatya one of the meanings given of 
Dhritartehtre ie hamaa, flamingo, named also Dhirtardshtra bocaues it ia 
said in M. Bh. I. 66, that, out of the five mother birds, viz, Kékt (crow), 
Syent (hawk), Bhist (a bird of prey), Dhritardshtri, and Sukt (parrot), 
Dhritardahtrl gave birth to hameas, famingoes. Dharatarishira is said 
to be that kind of flamingo whose bill and fest are of black colour. In 
the Harivamea (I1. 91, verse 36, Bo, ed.) the famingoes are called Dharte- 
vishtraz, It may be thst when this name was adopted for the inimical 
oousins, ita flamingo sense was also borne in mind and influenced the 
five brothers being called Pandava as if they belonged to the white kind 
of Hames for being molested by their cousins of the Dhritarfshtra kind, 
In the Svet.-up I. 6—6 the sou! is metaphorically oalled Hames, flamingo, 
whirled in the Brehma-kakra (the wheel of the Samstirio body) con- 
sisting of several five-groupa. Kakra means also dominion and is there- 
fore of the aame import as réshtre. The inimical cousins possess it and 
persecute the five Pindavas. 

4+ Vide Dr. A. A. Mucdonsll’s History of Sanskrit Literature, p. 385, 
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may or may not have been an historical personage, but our 
Vaikitravirya Dhritarashtra is s mythical personage whose 
virya, seed or iseue, is vikitra, wonderfal, extraordinary, for 
the story ia that his wife gave birth to a lump of flesh, 
which was cut into one hundred and one bits, and that 
these bits, put into as many pots containing clarified 
butter, became developed into the blind man’s one hundred 
sons and a daughter named Dussalé. Of the sons Daryo- 
dhana, ‘ one with whom it is hard to battle’, and Dussisana, 
‘one whom it is hard to rale’, are the prominent ones, the 
names of many of the other sons being similarly fanciful. 
In making the bits grow in pots, the older myth about the 
60,000 Sagaras is imitated. The object of making the 
blind man Sataputra, ‘having a hundred sons’, seems to 
bo to denote his being Sataputra in the riddling sense of 
one whose sons are cut and killed, for sata, hundred, seems 
to be derived from sat, to cntdown. This may be detected 
in the cutting of the lump of flesh into bits, and all these 
sons are killed at last in the battle: thus Dhritarashtra 
Sataputra becomes Hataputra. 

If the first and foremost of the consins is Duryodhana, 
difficult to war with and conquer, the first of the Pandavas 
is called Yudhishthira, ‘one who is firm in battle’ for 
otherwise victory to them would have been impoasible. 

The plot of the main story is very simple: 

Panda dies when his god-born five soni are minors. Their bad 
cousins plot against their lives, eo that, ercaping from the house of 
Jac into which they are decoyed and which is seé on fire, they wander 
about incognito, till at last ono of them, Arjuna, shows bis ekill in 
archery in PAfsali’s Svayamvara tournament, and all the five 
brothers marry her. They build » new town, Indraprasths, by 
burning the Khindava jangle, and perform the Rajasilys sacrifice 
which confers the prond porition of emperor upon their first brother. 
Envious of this, Duryodbana challenges him toa play of dice. On 
hia side he has bis maternal uncle Sakuni who is an expert in the 
game, whereas Yudhishthira does not know ite secrets, and yet 
considers it dua to his high position to accept the challenge. The 
result ia that he etakea all hia possessions one after another, and at 
last bis ompire, and loses it. He is exiled to the jungle with his 
brothers and wife for twelve years and another which in to be spent 
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as AjfAtavAsa, without their being found out by their cousins, for 
the condition is thas if found out the exile is to be repeated. The 
jungles to which they goare Dvaitavana and Kamyakavana. They 
pass through the incognito year sucoesafully in disguise in the town 
of Virats, the king of the Matsya country. They then negotiate for 
getting the kingdom, at least a half of it or even five villages; but 
na Duryodhane refuses to give any share, the destractive Bharata 
war takes place on the bettle-field of Kurukshetra. Millions are 
killed on both sides, inclading all the hundred cousine and their 
generals Bhtshma, Drona, Karna, Selya acd others. The victory is 
due to the presence of Krishna Vasudeva among the Pandavas on 
the battle-field and to his acting as charioteer to Arjuna. 

It is all very well to marry Buddhi, secure a footing in 
the mind by weeding out jungle, and perform the Rajastya 
sacrifice. But the moral emperorship, acquired at so much 
cost, must come down if the temptation of the senses ia 
not resisted. So long as the internal enemies, the Bhri- 
trivyas, are allowed to remain, there can be no safety, 
Dice-playing was fashionable even in the times of the 
Rig-veda, but tho poet of X. 34 says how thoughtless 
people are allured by it, how they ure rendered homeless 
wanderers, and how the time wasted in the play might 
with advantage be employed in one’s own lawful pursuits 
of life. In the Parva-Mimimsa dice-playing is mentioned 
as forming part of the Rajasiiya sacrifice.* This play in 
the assemblage of kings and princes in the Rijasdya must 
have been more as a pastime with limited stakes than 
wreckless gambling. Historically speaking, it is not likely 
that any king in India ever staked his wife and hia empire 
in the play. I would take the aksha-dyfita of our story to 
mean esoterically the playing with the indriyas, seuaes, for 
akeha means also indriya and body. Without knowing 
the secret of the senses, our gamester plays, led on by 
temptation, and loses. 

In the story of Nala who also loses hie kingdom by 
gambling with dice and spends the period of his adversity 
as horse-keeper and charivteer of king Rituparna, the 
latter when driving to Damayenti’s father’s town pointa 


© Vide Prof, Max Miller's Sin Bystems of Indian Philosophy, p, 204. 
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outa Vibbidaka tree to Nala and mentions to him the 
number of dead leaves fallen under the tree and the 
number of the leaves and fruita standing on its two 
branches. Nala stops the chariot, cnts down the trees, 
counts its leaves and fruits, and finds the nombers men- 
tioned by the king to be quite correct. It ia a wonder 
to Nala how by merely seeing the tree the king was 
able to mention the exact numbers, he being such a 
great proficient in samkhyfina, counting; and Nala 
refuses to drive further until the king imparts to 
him the knowledge of samkhyana as well as of akeha- 
hridaya, the heart of dice. With that knowledge Nala 
is able to win back his kingdom. The Vibhidaka is 
the tree of whose nut the dice were made, and there- 
fore the Rig-voda calls dice Vibhtdaka (VII. 86, 6; 
X. 34), I think that Nala represents Nara, man, that his 
playing with dice means his playing with the senses, and 
that the Vibhidaka tree cut down by him is the subtle 
Samsiric body. ‘The two branches may signify the two 
branches of Karma as Punya and Papa, the former bearing 
impormanent, limited happiness, and the latter misery. Of 
the loaves and fruits which are the aggregate resuits of 
previous acts, some have dropped down dead, by reason of 
their having been enjoyed by the soul in its previous 
births, while the others that remain on the tree are those 
that remain to be enjoyed in this and future births unless 
the subtle Samsdric body ia cut down by knowledge and 
realization of the unselfish, all-loving Self. The Samaéric 
body is metaphorically mentioned in the Bhagavad-git& an 
the Aavattha trae. In Nala’s story, the metaphor is on the 
Vibhidaka or dice tree, because its plot hingea on the 
metamorphosis of dice as the senses. 

Thus the playing with the senses without knowing their 
nature and how to control them is attended with loas of the 
moral kingdom. That this is the inward meaning is farther 
indicated by the place of exile being called Dvaita-vana 
and KAmyake-vana. Dvaite is clearly a technical word in 
the Vedanta, as opposed to Advaita. KAmyake is derived 

73 
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from kama, desire. Suffering in these jungles of strife 
and selfish desire, the soul repents and learns knowledge 
by experience, 

About the ajiidta-vasa or residing incog, the Sanataujatiya 
section of the Mah&bhirata, Chapter II, verse 32, anya 
that the Brahman or knower should live in the midst of 
his jfiatis, blood relations, with hie movements or actions 
unknown to them (ajiidta-karyé).* In his commentary on 
this, Sankarakirya quotes a Pur&nic verse which says to 
the effect that the senses and their objects and the passions 
such as anger, arrogance, &. are the (inimical) jfidtia.+ 
The soul has to reside in the midst of these internal 
enemies, but it must so reside as not to be found out by 
them—not caught by them. The soul must be like the 
winner in ‘ the hide-and-seek’ in which his winning depends 
on his not being found out. Ju the time of Upisana or 
Tapas the soul makes itself unknown to the cousins as it 
withdraws itself from the sensual world. 

We have referred to the idea of Arjuna as the Ama of 
the heroic Indra having led to his being called Nara, the 
male, par excellence, and how the name Nara led to the idea 
of his being an incarnation of one of the dual gods Nara- 
Narfyanau. As Krishna is identical with Nariyana, 
Arjuna’s name Nara was capable of originuting another 
train of thought: As Nara he was taken to represent man, 
the Jivatman, while Krishna is Paramatman who is 
Preritri ‘one who urges, impels, stimulates.’ { This ia 
illustrated in Krishna’s urging Arjuna to fight the enemy 
and not shrink back. His urging is in the form of that 
wonderful Vedintic discourse, the Bhagavad-gité. The 
Pandavas declare war, the two contending armies stand in 
battle-array and Arjuna is led on by the charioteer Krishna 
tothe fight, but he shrinks back saying, ‘ How can I kill 


© Nityam sjéats-Laryd me iti manyete bréhmanah | 
jfidttudin to vesan madhye tam vidar bréhmanam budbihl| 
+ Krodha-minideyo vityA vishayds kendriySni ke | 
ote ova samtkhyAté jidtayas tatvadarsibhihj| 
$ The Svet.-up 1. 6 says the Supreme Self is Proritri. 
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my kith and kin ?’ Historically speaking, this is extreme- 
ly unlikely and the long Vedantic sermon would be out of 
place on the battle-field. But from the Adhy&tma point 
of view, all this fita in very well. Itis all very well to 
say, ‘I am asage, I am able to crush the enemies’; but 
when one is actually placed face to face with them—with 
the enticing world of the senses hitherto loved as kith 
and kin—he shrinks back, and that is the very occasion 
when the Paramatman should preach the Vedanta to him, 
strengthen his mind, remove his erroneous notion of the 
world, and urge him on to the battle. 


Now, the one-hundred Bhratrivyas may be the bad 
passions, But the generals are very noble characters, 
especially the veteran old bachelor Bhtshma. Thongh 
he fights on the side of the Dhartarishéras his sympathies 
are with the Pavdavas. So is Drona the Brahman teacher 
and general. The jaya or victory of the Pandavas has per- 
haps two aspects, the conquest over the bad passions and 
the conquering at the same time certain high qualities, 
The ‘ conquering ’ of Svarga and other desirable things aro 
often mentioned in the Vedic literaturo; it simply means 
‘winning or obtaining’; it ie a paradoxical expression 
giving scope for the riddle of an outward fight and victory 
on the battlefield. 


Karna, one of the generals, is a very strange character: 


When Pritha the mother of the Pandavas was an unmarried girl, 
she, out of onriosity to see whether the Mantra imparted to her 
by Durvdsas was effective, invoked the San God with it, and he 
appeared at once and gave her a son from his essence. Not daring 
to face the scandal of an unmarried girl having become a mother, she 
floated down the child in the river. It was picked up, and adopted by 
‘a Site or charioteer of Dhritarashtra, The child was named Karwa, 
who became so velorous that Duryodhana made him his friend, 
Before the war began, the mother of the Pandavas divulged the 
secret to Karna and asked him to come over to their side; but he 
said that having been sbandoned by her, and having eaten Daryo- 
dbans’s salt for so many years, he must fight on hisside. He was 
born with an impenetrable armour. As he would give anything 
that was asked of him after he had finished his daily Sun-worsbip, 
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the god Indra in the form ofa Brihman begged of him for the 
armour, and he at once cut it out from his body and gave it; for if 
he had it on, Arjuna would not have been able to kill Karns, 


Such is the story. Karna is thus the eldest brother of 
the five Pandavas. Esouterically, he may be the personifi- 
cation of mind, abandoned and allowed to go to the 
side of the enemy, but at last conquered on the removal of 
the obatractive coat. 


The victory is not won without fearful sacrifice on the 
side of the Pandavas : 

Arjona’s most valorous son Abhi-manyu, born from his exclusive 
wife SobhadrA, the sister of Bala-Rima and Krishna, is killed in 
bpttle, attacked by Drona, Karna and others collectively, as he was 
too powerfal for any single one of them to cope with. 

The Upa-Pandavas born to the five Paudavas in Paikali, and who 
are exactly five in namber, are killed in cold blood by the Brahman 
teacher Drona’s son Asvatthiman who enters the camp of thi 
Pandavas in the darkness of the night when all are asleep. This in 
found out when the day breaks, and Asvatthdman, when attacked 
by all the Pandavas, discharges o mysterious arrow—rather an 
incantation as an invisible arrow—for anvihilating them and their 
progeny; bat Kriahna protects them and also the embryo in Abhi- 
tmanyu’s widow Uttard; and then Asvatthdman is canght and made 
to part with a mysterious Mani, gem, which waa a sshaja or natural 
adjunct of his head. In due time the embryo is born as Parikuhit, 
#0 named because he was born when all the Kurus (excepting the 
five Pandavas) had been parikshins, annbilated, or cut off, in the 











About Abhi-manyu, Manyu means anger, also ardour. 
It may perbaps be said that Abhi-manyu represents anger, 
pride, or egoism which ought to be destroyed. Manya is 
used in the sense of anger in Ry. VII. 86,6. But in the 
sense of intense ardour Manyu is a deity praised in 
Rv. X. 83 to guard the worshippers with his Tapas or 
warmth of austerity. In this good aspect 1 think we 
should view the noble youth Abhi-manya who dies on the 
battle field fighting most valiently in the cause of righte- 
ousness, This kind of death is highly praised in the 
epics as the most disinterested self-ancrifice that a soldier 


© This is a play on Pasikshit. 
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can perform, and as not being death or destraction, but 
immortal, eternal life in Heaven. Without Abhimanya’s 
immortal self-sacrifice the victory of the Pandavas would 
have been insipid. As the Ajidtavdsa in the town of 
Viriita signifies, as already observed, the practice of Upa- 
aan or Tapas in which the senses are withdrawn from the 
senaual world, it is at the completion of it that Arjuna 
obtaine Vir&ta’s daughter Uttari (the High Lady) asa 
bride for his son Abhimanyna, as if she is the Siddhi or 
Success of Tapas. A wonderful atory about Abhi-manyn’s 
posthumous son Parikshit will come further on. 

The five Upa-Pindavas that are killed in cold blood 
appear to signify the Saméita or accretion of the Karmas 
performed by the five Pranas of the soul, and would have, 
if not killed, operated as the cause of further trans- 
migrations. Under this viow the Brahman who kills them 
ean only be the Upanishadic Brahman who, as a riddle, is 
the rathless killer of the seed of Samsara. The gem of 
the head that is obtained seems to signify the knowledge of 
Brahman realized. It is the Victory won.* 

The second Pandava, Bhima alias Vrikodara, ‘having 
wolf-like belly’, is stated to have drunk the blood of 
Duryodhana’s brother Dussisava who had rudely dragged 
PA&nkilt to the public hall at the end of the dice-play. In 
the epic itself this blood-drinking act of Bhima is con. 
sidered reprehensible. In the Udyogsaparvan, 140, the 
whole battle is likened to a grand sacrifice and Bhima’s 
drinking the blood to the Satya or Soma-drinking. I 
think the blood-drinking should not be understood literally, 
but simply as an idea born from the logic of likening the 
battle to a sacrifice which is not complete without the 
Soma-drink, 

The field of this great Bharata war between the Panda- 
vas and the Dhértarashiras, the two branches of the 

©The Tsitt.ar I. 11, 5 epoake enigmatically of a Mani or gem which 
must have some esoteric meaning. The Vedintic poet of the subsequent 
age is most likely to have metamorphosed Rrahmaio knowledge itself as the 
only gem worth winning. 
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Karas, is appropriately Kurokshetra, literally ‘the field of 
acts.’ In the Brahmanas Karokshetra is mentioned as the 
field of the sacrificial acta of the Devas. It is by those 
acte that the Devas put down the Asuras. In order to 
kill the internal enemies in the Bharata war the acts of 
the Pandavas are martial, and csoterically Kurukshetra, 
the field of their acts, must be sought for in the mental 
world. 

The Upa-Pandavas, the sons of PAnkali, leave no issue 
behind. So princes of the historical period claiming 
descent in the Bharata-vamea were safe from any impntae 
tion of polyandric blood in their veins, 

The manner of the exit of the Pandavas to Heaven, as 
described in M. Bh. Mahdprasthina and Svargfrohana- 
parvans, ia wonderfal:— . 

On Krishna's quitting thin world, the five brothers and Pafikall 
journey to the north, practising Yoga, First, Paiikali falla down 
dead, then Sahadeve, then Nakula, then Arjans, and then Bhima, 
Without minding their fall, the eldest brother Dharmaraja goes 
on, followed by @ faithful dog. To the god Indra who comes 
with a celestial chariot to take him on and whossys: ‘You have 





© Doos the fall of the wife and the Inst four brothers mean the absorp- 
tion of Boddhi and the lower Prinas in the first Prana? Thero is what 
is called Brahmanah parimara, the dying (of the Devas; round Brahman 
or, in other words, the absorption of the Devas in Brahman, ride Taitt,- 
up, ITI, 10, 4, snd M. M.'s note thereon on p, 68 of Up., Part Il, The 
concluding chapter of the Ait.-br. is about Brahmanah parimara, There 
Viyn figores as Brahman, while Lightning, Rain, Moon, Sun, and Fire 
are the five De undergo the parimara or absorption of one in 
the otber in the der till at last Agni or Fire (in whom the firet 
four are absorbed) is absorbed in Brahman. After devcribing the parimars 
of these five Devaths, the Brihmana describes their punar-janmen, re-birth 
o¢ evolution one from the other in the inverse order, and concludes hy aay- 
{og enigmatically to the effect that one (who knows Brahmansh patimora) 
abonld, in order to put bis enemy down, stand and be awake when the 
suemy stands and is awake, never sleeping before the enemy hes fallen 
asleep. Ib in likely that the enemy that ie spoken of is the internal 
enemy, vis., the evil propensity, who should be wall watched and not 
allowed to overtake the soul unawares, and that the so-called Devatds aro 
the five Prinaa described ailegorically as Lightning, Rain, Moon, Sua, 
and Fire, there being grest diversity of fancy among the old poets in 
respect of the allegorical Devatds selected as names for the Prinns. 
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given up wife and brothers, and yet sre attached to this unclean 
animal,’ he replies that he would never give np his faithfnl depen- 
dant even for the sake of Heaven.* Then in what wasabown to him 
as Heaven he is astonished to find his enemy Duryodhans seated on 
a throne, and angrily turns away from him, but he is told that one 
should not cherish any feeling of enmity, anger or aversion to 
another in Heaven. Wishing to see his wife and brothers and also 
the eldest brother Karna, he is taken to what ia shown to him as 
hell, the bad smell of which ie unbearable, and where he sees them 
undergoing torment. They say to him: “Good soul! You waft 
from yon a pleasant fragrance which alleviates our pain. Be 
plessed to atay with us.’ And althongh he is invited to enjoy 
happiness in Heaven, he says that he prefers to stay in hell in order 
to comfort them. Then the gode themselves go there, and the hell 
vanishes by their light, and the god Dharma (Yama) says to him: 
“I is good to nee misery first and then happiness, and not vice verad. 
Therefore you were shown the vision of Duryodhana being enthroned 
and of your own brothers undergoing torment. ‘You shall presently 
see your brothers and others in eternal Heaven. Yonder ia the 
sacred Ganga river of the uky. By bathing in it, you will be freed 
from your morta) state and go to the eternal worlds of Heaven.’ 
Accordingly he batbes in it, gives up his mortal body, becomes 
nirvaira, free from enmity, and getting a divine form, gues with all 
the gods and Dharma to where Govicds (Vishnu Krishna) is 
shining in the form of Brahman (Bréhmena vapusba), devoutly 
attended upon by Arjuna, Paikalt, the other brothers, and also 
Karna are there in divine forms; also Abhimanyu united to Soma; 
the five Upa-Pindavas as five brilliant Gandbarvas; Bhisbma 
united to the Vasus, Drona to Brihaspati, Dhritarashtra to 
Kubera the god of wealth; in fact even Duryodhana and his 
brothers, and al] othera on both sides who gave ap their bodies on 
the battlefield obtained eternal Heaven. 

Such is the story. When the darkness of nescience and 
gin is removed, the spirits of all the personified things, 
good and bad, that hated each other and waged war here, 
meet in harmony in Heaven, where there is no enmity. 

I. 
King Janamejaya Parikshita is mentioned even in the 
Vedic literature. Among the great personages of ancient 

© Tho faithful dog seems to represent Dharma, moral merit. Taking 
advantage of the outward aspect of the Prinas and Budéhi as brothers 
and wife, it is shown that the soul has to discard ita kith and kin here and 
go to Heaven with moral merit only as the companion. 
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legendary fame who wereinaugurated with the Aindra Maha- 
Dhisheka ceremony, the Aitareya Brahmans (VIII. 21) 
mentions Janamejaya Parikshita first, and says that he 
conquered the whole Earth and performed the horse- 
sacrifice. In another part (VII, 27) it says that he per- 
formed s Vi-Kasyapa or Kasyapa-lese sacrifice, that is, a 
sacrifice from which he excladed the priestly clan Kasyapas 
(vide pp. 865, 876,377 ante). In a subsequent age this 
word, Vi-Kasyapa, seems to have tickled the riddling 
spirit of the myth-maker and induced him to make the 
Vi-Kaayapa sacrifice one in which Kasyapas were made 
nibil, i.e, annihilated. But it would be wrong to say that 
so great a king of Vedic fame annihilated the priestly clan 
Kusyapas, the descendants of Rishi Kasyapa ; he would have 
thereby committed the sin of Brahmahaty&, Therefore, 
from among the different kinds of creatures that had come 
to be fabled in old legends as having sprang from Kasyapa 
the anakea (the fabulous sons of Kadri, one of his wives) 
were selected as the Kasyapss fit to be annihilated, just as 
the Asuras, the sons of Kasyapa, are selected in the older 
stories for being killed; hence the riddle of Janamejaya’s 
performing Sarpa-sattra, & sacrifice in which he burned 
millions of snakes. In riddles, we must give up the out- 
ward meaning and seek the inward one. In the Rig- 
veda Indra kills the Abi or anake Vritra, the enshrouder, 
either the darkness or anything else that shuts out light, 
Darkness metaphorically represents evil, sin, as opposed to 
light, knowledge. The Rig-veda I. 189, 1, which is embodied 
as the last verse of the Isivisya Upanishad, says to this 
effect : ‘O Agni, lead us on by a good path. Keep far from 
us crooked evil (juharénam enah).’ Therefore, there can be 
no doubt that esoterically the venomous jihmaga or crooked- 
going enskes represent evil or sin, and this inner meaning 
of the snakes in respect of several old Puranic myths 
explains them very well. Therefore, Janamejaya’s killing 
the snakes means his killing the bad passions, which arise 
from Indriya-varga or Indriya-jans, the group of the 
untamed senses. Janam-ejaya means ‘terrifying men,’ 
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4.4,, one who is terror to (bad) men. From the Vedantic 
point of view, one must be a terror to the group of the 
enemies within himeelf before he can be fit to punish bad 
men. Therefore, whatever Janamejaya meant originally, 
it is by fastening this esoteric sense upon the name that the 
riddle of his killing the so-called snakes seems to have 
arisen. 

Farther, the legend about him says that he performed 
the Sarpa-sattra in revenge, because his father Parikshit 
died of snake-bite. The story is to this effect :— 

King Parikehit—or Parikehit, as his name is often written in the 
epic and Parinae—goes ont hunting. He hits = deer and pursues 
it even like the god Rudra who, hitting the deer of sacrifice, is 
porsning it in the aky. Losing sight of it, he wanders about in 
quest of it. Muoh fatigued, he comes upon s Rishi named Samtka, 
who in peaceful to sll creatures, and who is standing speechless 
like @ post because he is at that time observing Maunavratra, the 
practica of silence. The King asks him, ‘ Have you seen the deer 
pass this way? Repeating the question again and again, and 
receiving no answer, he puta a dead serpent round the neck of the 
silent sage, and goes home. The sage’s young son named Sritgin 
(the horned) hears this from a playmate of his, and curses the King 
to be bitten by the serpent Takshake within seven days. Going to 
his father he sees him wearing the dead serpent and weeps, and, at 
the end of the practice of silence, tells him that he has cursed the 
King. The father upbraids his son ; but as the curse is irrevocable, 
he sends word to the King forewarning him of the coming danger. 

The King causes to be constructed a raised building called 
‘Bkastambha-prasAda, the single-pillar-hall, and stations himeelf in it 
well guarded, to prevent any serpents getting in. 

On the seventh day two Brahmans meet together on the way to 
the King’s town. One is Kisyapa, an expert in medicine and 
incantations. He says he is going to cure the King if he ehould be 
bitten by Taksbaka, and get large foes from him. The other saye 
that he bimeelf is Takebake in disguise going to bite the King. 
To test KAsyapa’s power, Takshake bites a Nyagrodha tree by the 
wayside and it is burnt down to ashes by the fire of his venom. 
‘Kasyapa collects the ashes and ssying his incantations over them 
makes 6 sprout to come out from them and grow as the very tree 
that was barnt dows. Takshake says: ‘ Your skill is great, but 
withal yoo will not save the King as there is the Brihman boy's 
cnree. An you want money, I myself shall give it to you,’ So 
saying, he gave him money and sent bim away. 

3 
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Diagaised as Brahmans, Takehsks and some other snakes find 
admittance to the presence of the King, pronounce bleasing upon 
him, present him with the sacred grass and fruits, and come away. 
The King distributes the frnite among his ministers, and keeps one 
for bimeelf. Finding in ita very small worm, be laughs and says 
to this effect: ‘The aun of the seventh day is setting. I have no 
fear of poison. Let the Brahman boy’s word become true if this 
worm is Takshaka.’* Really it is Takehaka in disgnise, who at once 
aprings up, bites the King and destroys him and the (single-pillared) 
building by the fire of the poison. 

The King’s son Janamejaya who, people say, Is amitraghitin, 
killer of the bad people, is then installed even in his infancy. He 
comes to know of hie father’s death from Takehaka’s bite He 
therefore begins the Sarpa-sattra in which the priests cause by the 
power of their mantras or incantations millions of snakes to come 
and fall into the fire. At Inet when Takshake is called, he secke 
Indra’s protection aud hides in bis cloth; but Indra leaves him to 
hin fate lest, he himself should be hurled into the fire along with 
him. Thus left, Takshake is drawn down to the fireside by the 
power of the mantras; but just at that time a young Bréhman boy 
named Astike, con of Jaratkira, urrives and praises the sacrifice 
and begs King Janamejaya to grant hima boon. The priests say 
to the King: ‘ Your ssocrifice bes (eo far) gone on as rightly as it 
ahonid be; bat (before proceeding further) it behoves you to 
{ascertain and) grant this boy’s request.’ 

‘He ig an extraordinary boy. His father Jaratkdru wasen old sage 
who never intended to become married, until one doy he saw the 
Fathers hanging down at the brink of « pit, and heard from them 
that onless he begat a sou they would fall down. He makes a pro- 
mise to got married if he could get a bride of his own name On 
account of his old age, no girl in any town or village liked to marry 
him, At last, in despair, he bawled ont in the jungle thus: ‘Is there 
anybody bere having a girl of my name, and willing to wed ber to me 
to enable me to save the Fathera?’ Hearing this, Vasuki, the king 
of snakes, who happened to have a sister named Jaratkird, and who 
had beard a prophecy that many snakes would die in the Sarpa- 
eattra, but that a son borne by her of a sage of her own name would 
aave a few of them, at once married her to him. Spending s few days 
with ber, the sage left her. She oried, saying ‘You are leaving 
me. Insthere any prospect of progeny?’ Ale said, * Asti (there is). 
In dus time abe gave birth to a son, who is named Aatika, because 

In the ontward aspect of the story there secms to be = vein of 
marcerm in what the King says. Anyhow, the fect is that the fatal 
word is uttered by himself, wishing to be bitten by Takshaka, 
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the age said asti,and who becomes very learned in the Vedea even 
in boyhood. 

Snob ig the history of the boy Autika that bas come to King Jana 
mejaye for a boon. Asked by the King to state his wish, the boy 
says: ‘May the sacrifice stop now, may not Tskahaka be put into 
the fire and killed.” Aa be sticks to this request and will not 
acospt any amount of wealth in lien of the granting of it, the sacri- 
fioe stops and Takshaks is saved. 

During the session of this sscrifice it is that Rishi Vyasa alias 
Krishna Dvaipayana, the author of the MahabbArata, comes and tella 
Janamejaya to hear the eacred story of the Pandavas from bis dieci- 
ple VaisampAyana, who accordingly narrates the Mabdbhirata to 
him in that great sacrificial assembly (M. Bh, I. 40—60). 

Thna, there is the riddle of the very snake that killa 
Parikehit being left alive, while millions of others are de- 
stroyed. Therefore, Takshaka should mean something good 
inwardly in this story, whatever else he may mean in other 
stories. The Vedic name is Parikshit. But our story 
seems to me to have been built by playing with the name 
in three forms, viz., (1) Parikshit (with the long {) mean- 
ing ‘the seer or knower;’ (2) Pari-kshata, ‘he who is cut 
or bitten ;’ and (8) the Vedic form Pari-kshit. The object 
of thos playing with the name is to evolve a VedAntio 
Jesson, thus : 

{l) The King is Parikshit (pari-ikshit), ‘he who sees 
or examines well.’ The Katha-Upanishad I., 1, 12, says to 
the effect that having seen (parikshya) the non-eternal 
nature of the worlds gained by works performed with 
desire, man, in order to know Brahman, should, with fuel 
in hand (samitp4ni), approach » Gurn (teacher) who is 
Srotriya, learned, and Brahma-nishtha, “dwelling entirely 
in Brahman.” Our story illustrates this thus: The hunt- 
ing means the hunting after the objects of the selfish 
world. The fatigue felt at last denotes that the honting 
is examined and seen to be productive of misery. Samtke, 
the peaceful, is the teacher, his silence indicating his being: 
Brahme-nishths, for one who dwells entirely in Brahman 
is deaf and dumb to the outer world. The dead serpent 
would. fit into the place of the fuel with which the disciple: 
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should approach the teacher. Fuel is dead wood. But simply 
carrying fuel for the fire of the Gura is useless without the 
poisonous serpent of selfish desire being dead. The boy 
Sriagin seems to be the aacred fire Agni who, according to 
the verse ‘ Katvari sring&’, &c., is horned, and who is the 
Spiritual Son generated and maintained by the Srotriya 
teacher. He representa the Supreme Self with Whom the 
teacher has become one as he dwells entirely in Him, and 
Who is the Source of Knowledge. 

(2) When the dead serpent is presented, the disciple 
becomes fit to receive Brahmaic Knowledge. As a para- 
doxical riddle the Knowledge is conveyed in the shape 
of the curse which inwardly is a blessing, and the ao-called 
serpent Takshska seems to signify Final Death due to 
Knowledge. We must remember the old idea thet the 
embodied state as the tree of Samsfra should be cut off 
with the sword of Knowledge. Takshaka means ‘one 
who cuts,’ for the name is derived from taksh, ‘to cnt,’ 
‘to fashion.’ Parikshit, the knower, should, in respect 
of his Sawadric embodied state, be Parikshata, cut or 
wounded, by Fine] Death. Death in the Samsfric state 
ia not Final Death, for, until the Sams&ric subtle body 
endares, there are births and deaths again and again. This 
is illustrated by the metaphor of the Nyagrodha tree. The 
old poets were free to select any tree they liked as a 
metaphor for the Samsaric body. In the Bhagavad-gité it 
is the Asvatthe tree; in the story of Nals, it is the 
Vibhidaka tree; here it is the Nyagrodha whose descend- 
ing roots, when they have touched the ground, become a new 
tree, with the life of the old tree transferred into it. This 
tree, therefore, is a fit thing to serve as another example of 
the Trina-jalfyok& mode of the sonl’s transmigration 
spoken of in the Brih,-Ar.-opanisbad IV. 4, 8. Now, this 
Samefric tree, when bitten by Death without Brahmaic 
knowledge joined to it, is born again, and Késyapa who 
resuscitates the tree seems to be the personification of the 
socumulsted Karma sbiding in the subtle body as the seed 
for future births. By the illustration of the Nyagrodba 
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tree, Takshaka is shown to have two aspects,—one as the 
Ordinary Death, the other as the Final Desth due to 
Brahmaic knowledge. It is in the latter aspect that 
Takshake bites the King. That Takshaka does not mean 
avy natural serpent is evident from his destructive fire. 
Now, while on the one hand the powers of darkness or sin 
are personified as the poisonous serpents, on the other it is 
clear from the serpents spoken of in the Sarpabali Mantras 
us being in the gun’s rays (‘ye vA sfiryasya rasmisho 
tebhyah sarpebhyah ’) that the rope-like solar rays also are 
personified as a kind of serpents. Such being the case, it is 
easy to conceive how the lightning gliding about in the eky 
may have been fancied as a sarpa, serpent, the creeping 
or gliding thing, and how the cutter Takehaka whose fire 
is destructive may be the personification of thunder-bolt, 
which is the Vajra weapon of Indra, This would explain 
Indra’s befriending Takshnka. The Taitt.Aranyaka I. 9 
describe the different kinds of lightning, among which are 
the lightnings called Vasuki-vaidyut&éh, In the Purinic 
literature as well as in the story in question Vasuki figures 
as the king of serpents. The Aranyaka, immediately after 
describing the lightnings, says enigmatioally to this effect : 
‘Vydsa Pardsarya said, ‘I wish for being killed by lightning only 

as my death.’ He who knows this, bim [the lightning] will not kill 
without his wishing (to be so killed). 
A riddle like thie must have had some inner meaning. t 
Whatever was the origins! meaning, a Vedantic poet 
pondering over this riddle can only take the lightning from 
which death is wished to signify the thunder-bolt of Brah- 
maic knowledge as destruction to the Samsiric state of 
men—the only kind of destruction which he ought to wish 
for. We may fsirly take the author of our riddling story 
to have evolved his Takshaka by pondering over passages 

* This seems to be the sense if I have correctly apprehended it, 
‘Tho original is this: 

Ba hovike Vylesh Parkearyah, vidyad-vadbam evihem mrlynm 
sibkham {ti Ne tv akAmam beati ys svam veds. 

+ This riddle will be referred to agnin and explained in connection 
with Vyisa as the author of ths epic, 
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this. When Parikshit on receiving the frait saya, 
‘Let Takahake bite me if he is in this,’ he is thereby shown 
to have himself wished for being bitten. 

(8) There is the enigma of the King’s sitting in the 
single-piliar-hall when he is bitten. In the story about 
the Msn-lion, the pillar from which Narasihma springs was 
taken to mean the heart (vide p. 244 ante). About the 
Périkahites there is a remarkable passage in the Brih.-ar.- 
up. II. 8. It is there said that the Parikshitas “wont 
where those go who have performed s horse-sacrifice,” and 
to the question, “And where do they go who have 
performed a horse-sacrifice ?” the answer given is this :— 

“Thiety-two journeys of the car of the san is this world. The 
earth gurrounds it on every side, twice as large, and the ocean 
surrounds this earth on every side, twice as large. Now there is 
between them a space as large aa the edge of a razor or the wing of 
s mosquito. Indra, hsving become « bird, handed them (through 
the space) to Vayu (the sir), and Vayu (the air), holding them 
within bimself, conveyed them to where they dwell who have per- 
formed  horse-sacrifice.” 

The original for space is fkisa. This small space is 
explained to be “between the two halves of the mun- 
dane egg.” The whole passage is enigmatic, and it is 
likely that under the outward garb of the universe or 
macrocosm, the humen body itself is meant as being 
miniature nniverse, the microcosm. [If so, the very small 
&kfea, as large as the edge of a razor or the wing of a 
mosquito, can only mesn the dahara or small Akisa of the 
heart mentioned in several Upanishads as the seat of that 
Self Who is contemplated on in the Upasan& worship. Tho 
soul realizes that Self aa its Self, finding Him in the inner- 
most recess of the heart, and therefore the enlightened soul’s 
exit to the Eternal Spiritual World is from or through that 
small region of the heart. When thus there were in the 
Vedio literature the Parikshitas famed for having gone to 
thet World from or through the &kfsa of the purified heart,* 

*Under this view Indra way mean the central Prina, and his handing 


thems over to. Vign the god of wied may. mean their joursey to the Bpi- 
‘sical World in the ewiftest manner in which thst god, not simply as. wind 
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the VedAntic post that has evolved the atory of Parikahit 
from the Vedio Janamejaya’s patronymic Parikehita and the 
Périkshitas of the Upanishad, wonld have done an injustios 
if he had really intended for their ancestor s bad mode of 
exit. No, he appears to have followed the spirit of the 
Upanishadic passage in question, only he bas expreased 
hia thonghts in riddles. The body has the heart as its 
single pillar, and the heart itself is the single-pillar-hall in 
the Akies of which Parikshit’s soul establishes itself realix- 
ing the Self there; and from there it goes to Heaven, 
while the body is demolished by that Final Death which is 
due to the knowledge of Brahman. In the Big-veda 
(UI. 7,1; X. 65, 8) the dual deities, Earth and Sky, are 
called pari-kshit& pitard, ‘the (all-)encompassing parents.’ 
The one here and the other on high encompass all things 
within the space between them. The knower Parikehit, 
getting his Samssrio atate parikshata, cut and destroyed, 
by Takshake, obtains Moksha, liberation, and is Parikshit 
the all-encompassing free Self. If, however, our Uttar’s 
son Parikehit is intended to mean ‘one who is stationed 
above,’ the Above may be taken to mean the region of that 
Uttaram Jyotis or Highest Light which ia tamasas pari, 
“ above the darkness (of ignorance*).”” 

About Astika, his father Jarat-kiro means ‘the old sage 
or poet’. I would take the female Jarat-kArd, ‘the old 
poetess’, to signify either VAk or Sraddh&, wedded to 
whom the sage gets his Savioar Son Astika who seems to 
mean either the Universal Self as the Secondless Sat, 
Existence, whois to be simply believed as ‘asti’ (‘He is’) +, 
or Astikaté, firm belief in that Existence.t Therefore this 
but aa the Spirit ruling over wind—over swiftness—oan convey; in other 
words as swift as mind.—Of. ‘aa yavat kehipen manah,’ &0., Khind..Up. 
VILL. 6, 5. 

© Vide Khind.-up, III. 17, 6—7 at the ond of Ghors Aagirass’s tuition 
to Krisbas Devakiputrs. 

+ Vide Kathe-up,, VI. 19—' astityevopalabdhavyah’. 

{The story iteelf derives Avttka from asti. Astike moans one who 
‘palieves that there ia (asti) God. Asttka with long t omy be intended to 
mean ‘ (the Deity} of the beliover Astiks’ or ‘his bettel.’ . 
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Son revesle Himself to Janamejaya when he has killed all 
the snakes, the bad passions, and sates Takshake, the 
Final Death, as thet Death is Moksha, Liberation. About 
this philosophical aapect of Death, there is Mrityn alias 
Yama the God of Death teaching the existence of the other 
world and Brahman to Nakiketas in the Katha-upanishad, 
and the Brih.-Ar.-upanishad includes Mrityn Pradhvamsana 
or ‘ Death the son of Destruction’ in the list of the line of 
the teachers of Brahma-vidya. 

If my explanation of Parikehit and Janamejaya is correct, 
it shows how ingenionaly and yet easily a Vedantic riddle 
has been woven round the Vedic Janamejaya Parikshite, 
and how the story of his father has been evolved. For 
aught we know, this Vedantic riddle had arisen and 
existed separately in the legends even before the origin of 
the story of the Pandavas, or before its first expansion 
({vy&sa) into the form of an epic. 

As the esoteric import of the killing of the sons of 
Vaikitravirya Dhritarashtra (a name which with another 
patronymic, ¢.0., Airivata, occurs as the name of a serpent 
along with the serpent Takshaka in the Sarpa-bali 
Mantras) is the same as that of the so-called Sarpa-sattra 
of King Janamejaya Parikehita, thie king was considered 
worthy to be utilized as the person in whose sacrificial 
assembly the epic was first promulgated ; the ubject is to 
extol the work by showing that even a great king of Vedie 
fame honoured himself by hearing it. The Bharata- 
vemsa of the epic and Purinas, from Bharata Daushyanti 
down to Janamejeya Parikehita, is a very long line of 
kings. Bot the Ait.-Brihmena, in connection with the 
Aindra inavgurstion, mentions nine names of whom 
Janamejaya ie the first and Bharata Daushyanti the last; 
they are independent names ; and it is extremely doubtfal 
whether in the time of that Brahmana Janamejaya was at 
all known as s descendant of Bharata. Probably, from 
the fact of his being mentioned in the Ait.-Brahmansa as a 
great sabrificer and conqueror of the whole earth the old 
legendaries had styled him a native of the country of the 
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Kurus, literally ‘the sctore or doera’; and as the epic is 
in the form of a dialogue between Janamejaya and Vaisam- 
payans, the object of its making the former a descendant 
of its P&andava heroes of the Kurus seema to be to show 
with what great family interest he heard the story, ques- 
tioning the narrator often for explanations and details. 
In order, therefore, to make him  descondaut of the 
Pandavas, the thing that had to be done was simply to 
link his wonderful father, the sabject of the Vedantic pun 
of Partkshit Parikshats Parikshit, to Abhimanyu as the 
latter’s aon, and say that he was born when ali the Kurus 
(except the five Pandavas) had become parikshina, annibi- 
Jated (in the Bhfrata war), and that he was parirakshita, 
protected, even in the womb by Krishna. 


The concluding portion of the Mabibharata says that 
having heard the sobl-parifying stories about his ancestors 
in the session of the snake-sacrifice, Janamejaya distributed 
the sacrificial dakehind or largess and returned to Hastina- 
pore from Takshasila. This implies that the snake-sacrifice 
was performed ut Takehasild, the capital of the Gandharas, 
In the Adiparvan, Adh. 3, which is in prose, Janamejaya 
is introduced as engaged in a long session of sacrifice at 
Karnkshetra ; as having gone to Takshasilé to bring that 
country under his sway ; and as receiving, on his victorious 
return from there, an advice from Rishi Udanka to per- 
form the snake-sacrifice and kill Takehaka and other anakes 
to avenge Parikshit’s death from Takshake’s bite. It ie 
not clear from the Adiparvan whether the snake-sscrifice 
was performed at Kurukshetra, or whether Janamejays went 
to Takehasilé again to perform it there. It may perhaps be 
presumed that the so-called snake-sacrifice means simply 
Janamejaya’s war with the Nagas or ‘ people of the hills’ 
of the Gandhéra country, and that ss Naga means both the 
‘snake’ and ‘hilly,’ the myth of the snake-sacrifice was 
invented. But I think that this is a very weak presnmp- 
tion for basing upon it Janamejaya’a war with the hill tribes 
of Gandhire as an historical fact. My own opinion in that 
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the paradox of the snake-sacrifice arose from the Vedio 
Janamejaya’s Vi-Kesyape sacrifice, hia own name and the 
name of his father being atilised for weaving = VedAntic 
riddle about them. As the riddle arose that the snake- 
sacrifice was performed in order to panish the serpent 
Takshake, it was casy of all the places in India to aesign 
that place for the sacrifice the name of which, TakshasilA, 
was akin to Takehaka in sound. ‘TakehasiJA seema to mean 
‘the fashioned rock,’ and it is very probable that some 
local circumstance gave scope for this denomination of the 
place, 
. TI. 

Now about Vydsa, the reputed author of the epic. This 
name, applied to a work, means vyAsa-grantha, ‘ enlarged 
or extensive work. * The subject-matter of the Maha. 
bhfrate and the old Purinas must have existed originally 
in the form of short legends in Sanskrit verse or prose, an 
some of them may have been in the old vernaculars. But 
when they were enlarged and amplified, they no doubt 
came to be known as vyfsa-granthas. This vydsa or 
enlargement seems to have been personified as the anthor 
Vy&isa. Hence the idea that the Mababhirata and all 
the Purfinas were composed by Vyisa. ‘The Vishnu- 
purdna, III., 3, says that there have been several Vydsas in 
the past Yugas, all of them incarnations of Vishnu, 
The Réshi-ship of several hymns of the Rig-veda is attri- 
buted to the Deities themselves. Evidently following thia 
precedent, the personified Vyésa as the author of the epic 
and Porfnas was put down as an incarnation of Vishnu; 
‘and just as Janamojaya, the reputed first hearer of the epic, 
was selected from the Vedic literature, the reputed author 
of it also was identified with a Vedic Rishi of the name of 
‘Vyasa, the same who is mentioned in the Taitt-Aranyaka 
ag Vyisa Parfearya (son of Parissra). This at once gave 
him the distinction of belonging to the famous Gotra of 
Vasishtha. 


— 
© This word, vylen-granthe, occurs in M. Bh. 1, 70, verse 46, The com- 
mentator explajas it to mean 
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There may have been a Rishi of the name of VyAes 
Pariearya ; but when the Aranyake says that he wished 
for death from lightning (vide p. 581 ante), it ie a riddla mont - 
likely to have been constructed by taking Vyies, ‘the 
extensive,’ to moan the rain cloud that spreads itself exten- 
sively in the sky. There is the old idea of the god Indra 
beating the rain cloud with his Vajra weapon of lightning 
and causing the heavy downpour of the thunder-storm. The 
clond dies by being changed into water upon which the 
livelihood and prosperity of the people depends. Therefore, 
the poetical idea underlying our riddle seems to be this, 
vis,, that the rain cloud is so very generous and self-sacri- 
fioing that it wishes to be killed by lightning and distri- 
buted everywhere as the downpour of universal good. It 
is so very easy to utilize this asa Veddntic metaphor: 
struck by the thunderbolt of knowledge, man distributes 
himself as the milk of kindness and charity to all; he 
becomes amrita, a word meaning not only water, milk, and 
nectar, but also immortal. 


Under this view of Vy4sa having been taken to mean the 
rain cload which is black to look at, it is significant that 
in adopting that name for the reputed author of the epic, 
the alias given to him is Krishna, the Black. The story 
is this: 

Once upon a time, when s young virgin Dasey!, woman of the 
fisherman as well as boatman caste, Kali by name (on account of her 
blackness), was rowing in her boat Rishi Parisara (who wanted to be 
taken to the other shore of the Yamuna river), he fell in love with 
her, and causing darkness to cover the place, procreated on her his 
eon P&rAsarya. The son waa born instantaneously (sadyotpanns) in, 
# dvips or island of the river, and went awsy with his fatber. He 
‘was called (1) Vydasa because he divided or expanded (vyas) the four 
‘Vedas, (2) Krishna beoause he was black in colour, and (3) Dvsip&. 
yana because he was born in the island. Parisara makes the woman 
s virgin again having a good scent in lien of the fishy scent she had 
before. Under the name of Satyavatt she married King Santanu; 
and as her son Vikitravirya died childless, Vyasa arrives instan- 
taneously the moment she thinks of him, and at her request pro- 
creates Dhritarishira and Pindu on Vikitravirya’s two widows, and 
Vidora (the Wise) on their Sddra maid servant—(M. Bh. I, 105). 
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Thus the author of the epic is made the very Prajépati 
or author of the stepbrothers, whose sons, like the Devas 
and Asaras who are both Prajapatyas, fight with each other 
in the Bharata war. In the VAsishtha Mandala of the 
Rig-Veda, VII. 18, 21, three names are mentioned, Para- 
sara, Satay&ta, and Vasishtha. Taking the middle name 
to mean Sakti, these three names are explained as belong- 
ing to s Tripeuorusheya line of son, father, and grand. 
father, counting from the son upwards. Vasiehtha, Saktya, 
and P&arfsarya are the Pravara Rishis of the Parésaras, a 
branch of the Vasishthas.* In this branch of the Vasishthas 
has the reputed author of the epic been placed by the 
mention of the Aranyaka’s Vyasa as Pardsarya. 

The existence from the Vedic days downwards of the 
priestly ‘clan of Vasishthas is an historical fact, like the 
existence of the solar and Junar lines of kings, whatever 
may be the number of mythical personages introduced into 
the ancient genealogies of those kings. But just as their 
reputed ancestors, the San end the Moon, are not human 
beings, but heavenly luminaries placed at the head in order 
to adorn and ennoble their lines, and just aa in the Vameas 
of the Brih.-Ar.upanishad the god PrajApati himself with 
Brahman above him is placed as the ancestor of the line 
of the teachers of Upanishadic knowledge, the reputed 
ancestors of the priestly clan are involved in mytha which 
go to indicate that the sacred fire Agni himself, the prieat 
of priests, has been personified as Vasishtha, Sakti, and 
Parieara, thus: 

(1) In coneection with generating the sacrificial fire Agni by 
‘attrition, the two Sakhas of the Yejur-vedet sre unanimous in 
seying that Urvaei and Pordravas are the two pieces of wood, lower 
and upper, from which Agni, called Ayu, Life, is generated, the 
upper stick that churns being appropriately calied Pardravas, ‘ that 
whioh cries very mach.’ Now, when By. 1. 9, 1 olearly calls Agni 
Vasisbtha; when the Vasishtha Mandala, vis., Ry. VII. 33, 10—12 

Vide Max Miller's Hist. Sans. Lit, p. 885. ee ee 

+ As for the Sukla-sikhA, see Satap.-br, translated by Hggling, Oriental 
sorlos, edited by Max Miller, Part II, p. 91. As for the Krabi 
ore 1, This occurs in the short Yajush formulas them- 
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says thet Vasishthe flashed forth from Urvasi like the fire of light- 
ning and was laid on the lotus; and when it isolear from the rituals 
theg the oburned-ous fire is placed on s bed of lotus flowers, there 
can be no doubt that Urvasi's son Vasishtha ia Agni. 

(2) The Vedic literature of the Brdbmans period mentions Sakti 
aa the von of Vasishtha and as thrown into the sacred fire by the 
Bauddsas by repeating the prag&tha verse, Ry. VII. 32, 26, the 
second half of which ‘May we enjoy Light.® One version of 
the story cays that Vasiehéha himeelf uttered this when his aon was 
thrown into the fire. The idea of Vasishtha himself uttering this ia 
evidently due to the fact of the suthorship of the whole of this 
Mandala being attributed to him. But his uttering this when the 
Sauddsas killed his own son is a riddle. In the Rig-veda, King 
Su-dis, ‘One who gives well,’ is often mentioned as the friend of 
‘Vasishtha, In the aubsequent time Sudas came to be atyled Sudies, 
and hie descendants or people Sauddsas. The riddle which changes 
the friendship into enmity between the Vasishthas and the Saudieas 
must have arisen from the double sense of the root divs, one ‘to give” 
and the other ‘ to hurt or bear ill-will ’ (vide note on p. 299 ante). The 
churned-ont Agni is treated as the Victim and thrown into the 
Abavantyn fire, and when, according to another view, Agni himself 
ia the priest and is, as such, fancied to have taken part in the 
priestly function of generating the son Agni, comes the father 
under whose very eye ‘the very hurtful ’ (su-dis) Sauddsa Kebatriyas 
throw his son into the fire. The inner meaning of the riddle is that 
they were ‘very liberal’ YajamAnas that performed the sacrifice in 
whioh the act of offering Yajiie, the charned-out fire, into Yajia, 
the Abavantya fire, ia the most ancient rite—vide Rv. 1, 164, 50 
(repeated in the Porusha-sikta X 90, 16) as explained in the Ait. 
Br&hwana I. 16, p, 38. It is sacrifice that enables the performer of 
it toenjoy Light in Heaven. Thus theriddle is very simple. And 
when the old Purdnic stories say that King Sudisa or Saudisa 
became a RAékshasa and killed and ate Sakti and other sons of 
Vasishtha, it seems to be a riddle worked ont by outwardly making 
Sn-dasa aa ‘the very hartfol’ Rakshasa cannibal. There aleoin the 
end the King is indicated as being a sacrificer by the nature of hia 
son that is born on ihe mother’s beating her beily with atone, That 
mode of birth indicates the son to be the Soma juice, the kingly son 
got in the sscriflce by pressing the Soma creeper. 

(3) About Pardsara, the Parisio story which says that he per 
formed a sacrifice in the fire of which be destroyed thousands of 
BAkshasas—a sacrifice of the ssme esoteric kind as Janamejays’s 
snake sacrifice—must have arisen by taking Pardsara to mean the 


* Muir's Texts, I, p. 899, 
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Agni praised in Bv. X. 87 as Reksbohao, the killer of the Rakehas 
demons, among whom is Vrijins, evilor sin. He is prayed to kill 
‘them away (paré erinthi).¢ 

“Thus are the Agni-natures of Vasishtha, Sakti, and 
Parisara into whose line our Vyasa Pardsarya alias Krishna 
is introduced with a wonderful atory about himself. In 
connection with Krishna Devukiputra I have tried to show 
that the rain cloud is a metaphor for Sacrifice and that the 
black deer Krishna is a metaphor for both Sacrifice and 
Agni, who himself represents Sacrifice. Our Rishi Krishna’s 
instantaneous birth indicates him to be Agni, but in order 
to suit his so-called blackness are selected for his birth the 
black girl Kali, and the river Yamuna whose another name 
is K&lind?, and moreover there is his father’s apparent 
black conduct: the succumbing to Cupid and con- 
sorting with a low-clazs woman withont any form of 
marriage. But all this is the outward aspect of the riddle; 
the inward one is pure. If Rishi Krishna is Agni, the only 
mode of getting him as son is by performing sacrifice in 
which the sacred fire is generated. I have tried to show 
im connection with Manu’s ebip and Varuna’s boat in which 
Vasishtha sails, that the ship or boat is a metaphor for 
Sacrifice. So I would take the boat into which Parisara 
gets to mean Sacrifice. The Dasa gir] that rows it seems 
to signify Dakshin’, ‘largess, charity or gift’, without 
which no sacrifice is complete. There are two roots of dis, 
one ‘to give, bestow’, the other ‘to hurt, kill’. In the 
latter sense the fisherman who kills fieh in catching them 
is Dasa. But the riddle of our story must have been 
worked out by playing with the word disa so as to mean 
esoterically ‘one who gives.’ + 

The Mahdbhfrata is styled the fifth Veds, and also 
Ka&rshna-Veda or the Veda promulgated by Rishi Krishna. 
It is said that the epics and Purinas are the upa-briéhmana, 
explanation or expansion, of the Vedas. This must be the 

© For details sbout Urvad and Purtravas, Vasishthe, Sakti aod 
Fartease, vids Besey shoot them in Vol. I. H 

+ Vide p, 190 ante abon$ the fshermpen of Rekoaha, 
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reaeon why our Vyfss was also called Veda-Vytes. But 
this name was susceptible of meaning one who divided or 
expanded the Veda iteelf into the four Vedas. This idea 
aeems to have proceeded from the presumption that origi- 
nally there was only one Veda and that it got expanded 
and divided into the four Vedas. The work of expansion 
and division was not the work of a single personage or of 
asingle age. Still when the expansion itself of the Vedas, 
like the expansion of the epic, is poetically peraonified, let 
our Vyasa, Agni as he is, be even Veda-Vyasa. 

Onr Vy4sa, in addition ta entering into the authorship 
of the vast literature of the epic and Porfnas, has given 
his name to certain other works of different kinds, and 
also to the commentary on the P&tafjala-Yoga-sitras, 
It is likely that whoever was the author of the commentary 
he did not wish to proclaim his name and was forgotten, 
and thet as the work is the Vyfsa-grantha or expansion of 
the subject matter of the brief Siitras, it was styled VyAsa’s 
work. Moreover, there are inatances in subsequent times 
of authora having added to their own names the title of 
‘Vy&sa conferred upon them evidently because they wrote 
extensive works.* 





(1) Sudarsana, the author of the Srutaprakisika, @ voluminous work 
‘by which he expanded and made more explicit the sense of RAmdnuja’s 
Srtbhishya, bad the title of Vyien. 

(2) Kshemendra was called Vyfxa-diss. He wrote many worka and 
tracalated into Sanskrit Gurfdhya’s Brihatkat which hae been lost, but 
which is extolled for its excellence and poetioal besuty by the post Bina 
and others. It is asid to have been in the BhitabhdshA alice Paishkt 
bbdshd, the Goblin Language, “a term applied to » nomber of Low Prikris 
ialects spoken by the most ignorant end degraded classes.” This is the 

ion of the Goblin Language given in Dr. A. Macdonell’s Hist, Sane, 
Tit., p.877.  Batin the case of Gunddhya’s work, whose beauty ia so much 
extolled, it ia difficult to believe that it was in the Goblin dislect. Itmust 
have, I fancy, been in an old respected Prikrit like the Pai of the old 
Buddhist works, bot es the language became obsolete, it wae spoken of as 
Bhiitabhishd, ‘the past or dead language ’, but continued to be studied by 
the learned few of the later age for the sake of enjoying the beauty of 
works written in it, As bhfite, past, means also piskke, goblin, it in eney 
to conceive bow may a Sanskrit post, in admiring Gunidhyn’s work, beve 
fallen into » pumning humour and said, ‘how beautiful is the work ere: 
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Strangely enough, our Vyiss bas also entered into the 
authorship of the Brahms-sitras which belong to a kind of 
literature the reverse of Vyésa-granthas. The ides of 
‘Vyfea’s authorship of these Sitras arose, I think, from two 
suppositions, one that the Bhikeha-siitras of one Pardsarye 
mentioned in P&nini’s Sftras mast be the Brahma-altras 
which, discussing as they do VedAatic topics, are fit to be 
honoured by none others more than the Bhikehus or asce- 
tics; the other that instead of the anthor of the famous 
Brahme-sttras being allowed to be an unknown Périsarya, 
he must be our famous Vyasa Parisarya himself. But 
there arose another independent designation for the 
Brahma-edtras: they were called the Sfitras of Badar&yana. 
Whoever was the author of them, on several points on 
which there was diversity of opinion he quotes Badardyana 
in each a manner as to indicate that Badaréyana’s view is to 
be sccspted as final. This no doubt gave rise to the idea 
that the Brahma-sitras uphold the views of Badardyana, 
and that their author is either BAadarhyana himeelf or a 
descendant of his, for Badardyana, moaning son or degoond- 
ant of Badara, is a name that applies to any body belong- 
ing to that Gotra. Thua, sprung independently of each 
other, the two designations for the Brahma-siltras—one as 
© Piravarya’s Sftras’, the other as ‘ Badarfyana’s Sitras’ 
—flowed on sad came to the confluence. But how can they 
meet? How can Parisara’s son be identical with Badara’s 
gon or descendant? This difficulty was got over by an 
ingenious explanation: our VyAse Pardsarya is not a 
Badarfyana in the sense of son or descendant of Badara, 
bat is Badarayana in the sense of one whose ayans, reating- 
place, is the sacred Badara place known as BadarikAsrama 
or Nars-Nariyandsrama on the Himilayas. 
though it is in the bhite <= pistke language!’ ‘The myth once atarted by 
reudering Bhitabhdsha as Paistitbh4ebs stuok to the work and continued 
torollon. Sanskrit was better cultivated than an obsolete Prileit and 
was the literary language of the learned throughout Indis, aod so the 
work wae translated into Sanskrit and enjoyed in that form. Thenosfor- 


ward no body cared for the original and it was lost, This is how the 
excellent work in the Bhétabhish& beceme itself bintts, past, deed. 





4 prepos of Vyasa aa the anthor of expanded works, we 
may take notice of the metrioal Smritis called Vriddha- 
Mann, Vriddha-Pardzara, co. They are found to contain 
additional matters not found in Manu, Parisara, &o. They 
are later works pot as authoritative aa the latter. Vriddha, 
therefore, seems to me to have been prefixed to them in the 
concealed sense of the enlarged (editions of) Manu, Pardsara, 
&c. For the sake of making them respected the iden 
suggested by the title is that they are the works of older 
sages of the same names, or works written by the same 
sages in their more advanced years. For that matter, the 
older metrical Smritis themselves are the expansiona of 
the different Dharma-sitras. In Manu itself it is said that 
Sumati, the Wise, compiled it. In Parasara some unknown 
author saya: ‘I tell ye these laws according to the ancient 
words of Parfisara’. 

Now about Vaisampfyana, the reputed narrator of the 
epic to Jansmejaya, the same Taitt.-Aranyaka which men- 
tions Vyfisa Pardsarya in I. 9, 2 mentions in I. 7, 5 a sage 
named Vaisampayanua, ‘son of Visampa.’ It seems to be 
this very sage that has been utilized as the narrator 
of the epic. He may have been a historical personage 
known only by his patronymic. Visampa from whom the 
patronymic is derived seems to mean, or to have been 
looked upon as meaning, Visam-pa, ‘one who protects 
people. Now, when the Vedic King Janamejaya was 
utilized as the hearer of the epic, it became necessary to 
select at the same time a suitable person as the narrator, 
and the choice fell upon the Vedic Vaisampfyana, evidently 
because Visam-pa from whom that name is derived isa 
name grammatically of the aame kind sa Janam-ejays, and 
because there would be a verbal paradox in bringing 
together ‘the son of the people-protector’ as the uarrator, 
and ‘the people-terrifier’ as the hearer. This bringing 
together of the seemingly inoongraous would be suitable 
and harmonious if the Brihman’s people-protecting ba 
understood as hia vrata or practice of abimad and day, 
non-hort and kindness, to all oreatares, while the Kshatriya 
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king must necessarily be terror to bad people in order 
to protect the good from them. I do not know if the Vedio 
literature says anywhere that Vaisampfyana is the disciple 
of Vyasa Pardsarys. If it does not, the arranger of the 
epic in selecting Vaisamp4yana as the narrator had simply 
to put him down as the disciple of the author of the epic, 
for the respectability of a Vedantio author is heightened 
if he has worthy disciples studying and promulgating his 
work. ‘The other epic also is made to be narrated to Rama 
not by the author Valmiki himself, but by his diaciples the 
twin Kustlavas. 

As indicating that the epic that was described as narrated 
to Janamejeys came down to posterity through heralds as 
Paurdniks it is ssid in the preamble of it that the herald’s 
won (Sauti) the Pauranik, named Ugrasravas, ‘one who 
has heard terrible things’, son of Romaharshana, ‘one who 
makes the hairs (of hia hearer) stand erect (by thrilling 
stories) ’, narrated the epic finally to the people at Saunaka’s 
twelve-year session of sacrifice st Naimisiranya. Roma- 
harshana and Ugrasravas must strike any questioning 
mind as being aupposititions, and not historical. The thing 
meant is simply thia: the epic contains thrilling stories 
euch as the terrible Bharata war, the snake-sacrifice, &o. 
One who is supposed to have heard it tells it to hia son and 
thrills him, and the son on hearing the terrible stories, 
tells them to all, The same kind of preamble is affixed to 
many of the Purdnas, with this peculiarity, vis., that their 
narrator is Sita the herald, while the narrator of the epic 
is Santi, son of Site. Although the Purfmas in their pres- 
ent state may be later than the epic, old Puranas existed, 
and the name Pardns itself means ‘old’, while the epic is 
styled Itihtsa. -Therefore, it seems to me that in order to 
suit the title ‘old’ of the Pur&nas, father Sita is put down 
as their narrator while the Itibfea, older thongh it may be, 
but lacking in the title of ‘old’, is put down as narrated by 
the son of Sita. 

Some recensions of the preamble of the epic has this 
addition, vis., that the god Brahmé deputed even a god, 
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the elephant-headed Ganapati, to write down the epic to 
the dictation of Vy&sa according as the latter went on 
composing and uttering the verses. This god is credited 
with great intelligence. In addition to it, he with his 
elephantine head may well be called Hastin, ‘having the 
hand’. In the case of the elephant Hastin, ita haste is 
the proboacia, but hasta mezns also the hand without which 
there can be no hast&kshara or handwriting ; and there- 
fore the reason for the riddle of selecting Ganapati for 
writing down the epic seams to be that among the gods he 
alone can be called Hastin. 

Let Vy&sa enter into the authorship of all voluminous 
worka. But what is the use of the historian or the poet or 
the author of marvellous stories if he does not make Aimsclf 
voluminous, f.e., vastand great? Our Vyasa makes himaelf 
vast and great by means of his son Suka, as can be made out 
from the story about the birth and exit of Saka, The story is 
found in M. Bh. Santi (Mokshadharma) parvan 324—834. 
It isa long one, Omitting the details, it may be stated 
thas : 

Vyfen is a bachelor and yet even without s wife he must needs 
haveason, He prays to Rudra to grant him » gon who in firmness 
should be like any of these (deities), Agni, Earth, Apas (Waters), 
‘Vayu (Wind), and Antarikeba (Sky). Budra Yes, you will 
get acon of that kind. ‘Then Vydea begins to generate the sacred 
fire by attrition, At that timean Apsaras nymph, Ghritdsi, comes 
and shows hervelf in the form of a female parrot of extraordinary 
beanty, at whose mere sight Vyise swells with love and his Retas 
(by which the Self scems to be meant] falla on the Arant that 
is being charned, and instantaneously a child springs forth from it 
and ghines even like the sacred Agni generated by attrition, The 
obild is named (1) Araneya because be sprang from the Arant, and 
(2) Saka (parrot) because he was born on his father's secing the 
female parrot. As soon as he is born, he is initiated and becomes 
the bachelor student. 

Soke always hankers after Moksha, liberation, and begs his father 
to tell him what to do to got it, The father tells him to goto 
King Janaka Vaideha by humbly welking all the distance and 
obtein knowledge from him, Jenska imparts the knowledge, the 
gist of which is this: Give up all desire for the worldly objects; 
practice truth, &0.; do not do the least injury to any creature; be 





extremely kind to all creatures; in short, see Self in ove avd all of 
the creatures and al the creatures in Self. 

Saka thea rejoina hie father on Mt. Himavat, where the latter's 
four disciples, vis., Samentu, Vaisampiyana, Jaimini and Paila are 
studying the Vedas under him. At the completion of their studies 
‘VyAse dismisses them saying: ‘Go ye to the world and expand the 
‘Veda and teach it to deserving disciples. Let the four castes hear 
it, plsoing the Brahman at the head. Let all cross danger (dargs) 
and let ali eee happiness (bbadra}’. On their departure, only bis 
young eon Suka is left to ill the region of Mt. Himavat with the 
saored aound of the Vedsa along with bimeelf as they both repeat 
them in the established manner of the oral study of them. Ab that 
time the wind blows violently and the repeating is anepended, as the 
oustom ie not to study the Vedas when there is rain, atrong wind, 
&o.*; but Suka makes the wind itself the subject of discussion and 
Tearne from hia father all about the Seven Winds and the Prinas, 
vitel breaths or spirits. 

This etudy takes place in that region of Mt. Himavat where 
‘Vishnu had performed tapas for obtaining a sont, and where the 
Son God Kumara had thrown down bis Sakti weapon, challenging 
the whole world, saying : ‘ Let him lift up this Sakti (if there is any 
one) who is greater than myself, to whom (my) lovable ones are 
more lovable,t and who is (both) brahmanys, pious, and heroic, 
without another like himself in the three worlds.’ Vishnu, the Pore 
Belf (or pare-minded), lifted it ap easily with bia left hand and shook 
it. The whole Earth shook when it shook. Addressing Prablada, 
son of Hiranyakasipa (the Daitya King), Vishno said: ‘See the 
valour of Kumira! No one other than himeelf {or who is not like 
him] can do this [ic., lift up and wield the Sakti)". Not brooking 
this word, Prablide put his hand to the Sakti, but unable to shake 
it, ejaculated a terrible sound and fell down in s swoon§. Snob is 
the account given of the place where Suka stndied the Vedas, 


© The Vedas are to be learned orally when everything is calm, ao thet 
the sound of each word and intonation may be clearly heard from the 
month of the teacher aud not mixed up. 

There is & story in the Harivamss that Pradyomna, son of Krishna, 
was born on the latter’s pleasing Rudra with tapas, 

{The original is: priyih yasya edhikam priytk. To the Knower the 
whole world becomes priya, lovable, for the sake of the love of (ths 
univerual) Self (Brih.-Ar.-Up. II. 4}. 

§ In the onrly legends Prahlids is not the greet devotee of Vishua whioh 
be is in the Vishnu aad Bhig.-purinas, vide p. 287 ante, Kumire's Sakti 
seems to be Spiritus] Power, vide pp. 64—85 onte, By the Vishan of our 
atory Krishna esems to be meant, and ite object, in so far os Krishna's 
lifting Kamlre’s Saktd is ecncerned, sesms to be to show thet Devakt's.ou 





To the same place Rishi Narada comes whee Sus is alone and 
teaches him Knowledge for liberation, commencing his texehing by 
mentioning Sanat-Knmars aa a great authority on the subject. 

‘Then Suka thinks: ‘There are two modes of exit, one through 
the Moon from whom there is « return to sameira even like the 
‘Moon that dies and is born again and again; the other through the 
Sun to there from where there is no return. I must therefore seek 
the latter exit’ With face lifted up to the Sun, and, firmly estab- 
lished in the Pada or State of Brahmen free from the three qualities 
(of Prakriti), Suk flies up, and, addressing all the directions, trees, 
plants and all things, says: ‘If my father comes in quest of me 
orying out *O Suka!' do ye all give anawer tohim’. So saying, 
he goes on to the junction of two mountain peske, which at once 
are sundered apart and give way to him, and he becomes Brahman 
(Brabma-bhites), the Self of all, existing everywhere, And when 
the father comes crying out ‘O Suka!’ all the directions and things 
in the universe say ‘Bhoh!’ in response, for it is Suka who speaks 
from within them all, so that there is a deafoning chorus of ‘ Bhoh!’ 
ringing everywhere. Suka went tothe Highest Place (Paramam 
Padem). Vyfea feels both bashful and glad, the former at his own 
atate of eaktatd or attachment (to his Son), the latter at bis Son’s 
maktaté or freed state. Then the god Rodra says to Vyasa: 
*O mage! By my favoor thou wilt always eee the Khdyé, Shadow or 
Light, of thy Son never going away from thee, 

According to the ritual, in generating the sacred fire the 
upper churning stick is made to touch ghrita or clarified 
butter which is as it were the would-be son Agni himself 
as seed Jaid on the lower stick from the womb of which he 
is to flash forth as Ayn, the Living One or Life.* Rudra 
is Agni himself as the Vedic Son God of eight names and 
eight forms while his invisible ninth aspect as Kumara the 
Child has entered into all forms, and he is the father of the 
Purémio Son God Kuméra alias Skanda. Rudra, therefore, 
is besought to give the Spiritual Son, the Self that flashes 
forth when the mind is churned with dhyana, deep, con- 
tinued, contemplation by the Knower who is Urdhvaretas 


Krishna equalled or exvelled the Son God of the older Jegends. Krishna's 
ability to lift the Sakti and the Daitys or Asura Prablide’s inabilitf to do 
so way be compared with the success and non-snocess respectively of Indra 
of the gods and Virokene of the Avures in respect of koowing the Balt 
{Eided-2p. VIII. 7—12). 

4 Begiiag’s translation of Satup. be..Part IL, pp. 01204118. 
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or Urdhvamanthin (vide p. 215 ante). Ghrithkt is an old 
Vedic name. Whatever may be her significance elsewhere, 
here she seems to be made to represent the ghritdkta or 
buttered mother Arani, and yet ehe is kept apart from the 
Arani and the Son is born, not from any physical contact 
with her, butfrom the agitation of mind at seeing her. What 
is meant seems to be this, that in the sacred fire generated 
from the Arani is seen at the same time the Self generated 
by the chure of contemplation; that Ghritaki is the men- 
tal Aran who may be taken to be Sraddha, Faith, seen in 
her climax; and that the Retas is the Self, the Spiritual 
Son, realised by contemplation. The bird soaring freely in 
the sky is a metaphor for the Knower of Brahman (vide 
the text quoted in Vol. I. p. 286). Here, of all the birds 
the parrot is selected as being etymologically an appro- 
priate metaphor for the Pure Bright Self, as Suka means 
bright, gaudy. It is derived from suk, to burn, glow, &., 
the same root from which is derived Suki, bright, clear, 
pure—a name applied in the Vedas to Agoi who is Pavaka, 
pure, purifying. From the same root is derived Sukra, 
bright, white—another name of Agni, also of Retas. The 
outward indelicacy of the Retas in Suka’s story will at once 
vanish when its real significance as the Self, so easily 
suggested by the circumstances of the story, is understood. 
The selection of the parrot’s name for VyAsa’s Son seems 
to have suggested the myth that makes him the son of a 
she-parrot, by saying that the nymph appeared in that 
form. 

When the Self that was realised was depicted as the 
Spiritual Son born like Agni by attrition, it became 
necessary to attribute a career to Him that was born, and 
that career is that of the Self itself as the Ideal Vedantic 
Student and Knower. Asa student must have a worthy 
teacher or teachers who themeolves should have had worthy 
teachers, the teachers selected for Suka is King Janake 
and Rishi Narada. These are famed in the Upanishads as 
having received Knowledge, the one from YAjfiavalkya and 
the other from Senat-Kumire. In respect of Knowledge 
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the caste of the teacher is immaterial, for it is laid down 
that obtaining Knowledge from s Brébman, or from @ 
Kehatriys, or from a Vaisya, or even from a nika or low- 
born Sidra, the student should put faith in it.* The two 
mountain peaks that go asunder and make way for Suks 
mean the two skall bones of the head that are believed to 
be sundered apart by the Knower’a Self as it makes its 
upward exit. ‘This idea is as old as the Taitt-Upavishad 
(I. 6: ‘vyapobya sirshakapile,’ &c.), which says that 
aplitting asunder the two skull bones and uttering the three 
Vy4britis, the Knower enters or pervades (the regions 
of) Agni, Vayu and Aditya, while Mahas, the fourth 
Vy&hriti, meaning ‘the Great or Vast,’ lodges him in (tho 
Infinite) Brahman. The Self taught by Sanat-Kamfra to 
Narada in the KAand.-Upanishad is Bhiman, Vast, existing 
everywhere, Suke as this Infinite Self gives answer to 
Vyasa from within all the things and directions of the 
universe. Thus it is that Vyasa becomes ‘ Extensive’ by 
means of his Spiritual Son, the Infinite Self. 

The sundering of the two mountain-peaks in Suka’s 
onward progress is of the same esoteric import as the 
splitting of Mt. Krauiika by the god Skanda, while in 
respect of the manner of birth our Suka is the imitation of 
not only Skanda, but also of his first ancestor Vasishiha 
who, I have tried to show, is Agni flashing forth from the 
mind of Urvas?, the mother Arani, aud who is also called 
the Drapsa that is skanna and laid on the lotus with divine 
chant, Ry. VII. 38, 10—12. There Drapsa seems to mean 
Retas in the sense of son. Agni is the divine sou because 
he is generated by attrition. In one and the same breath 
Agni ia called Our Father and also the Son of Our Father, 
that Son whom the gods made as the First Ayn or Living 
Ono, the Father of this First Aya being the supposed 
first Manu or Man, the first sacrificer that generated 
Agni as his First or Foremost Child (Rv. I. 81, 10—11). 
He is the widespread Garbha, Germ, of the Creator 
Tvashéri (I. 9h, 2); nay Ho himself is Tvashirt (tbid., 5). 

© Vide M. Bh. Bhntiparcan 319, vores 87. 


He ia the Son of the gods and yet at the same time 
their Mather (Rv. I. 69, 1). They (the gods) longed 
with their concordant minds for Retas or Seed in their 
bodies (I. 68, 4). As pointed ont by Dr. Oldenberg the 
Retas seems to mean Agni. That Agni is not simply the 
visible fire but the Croator of the universe is denoted in 
the verse itself, the second half of which aays that He has 
adorved the sky with stars.* This Son of the gods, of the 
first man, of the Creator ‘I'vaahéré himself ia also the Spirit- 
ual Son of every sacrificer, for it is said that Agni is 
delightful in the sacrificer’s house like a son born (I. 69, 8). 
In I. 142, 10 there is the prayer, May T'vashtri pour forth 
for us in our navel That Wonderful Seed (‘Tat Turipam 
Adbhotam) with many treasures, plentiful by itself, do. 
By the Wonderful Seed, Agni himself that is generated in 
the sacrifice seems to be meant. The same Seed seeme to 
be the Son mentioned in II. 8, 9 (see also IH. 4, 9) as: 
“Through (the gods’) hearing (our prayer) a manly son is 
born (to us), tawny-coloured, rich in gain, bringing vigour, 
loving the gods. May Tvashiré deliver for us 9 aon, the 
navel, and may he then go to the abode of the gods”. 
The tawny-coloured Son can only be Agni, the Deity of 
the Hymn; he loves the gods because he is regarded as 
the priest worshiping them; he goes to the gods because 
he is well known as the carrier of the sacrificer’s oblations 
to them; he is the navel evidently in the sense of his 
being the Tie of Life upholding the universe, It is Agni 
as the sacrificer’s Son that is addressed in the Taitt.- 
brahmana III. 7,7, 10ss: Patrah pitre lokakrit Jatavedah, 
* Thon art, O Jétavedas, the Heaven-securing Son for thy 
father (the sacrificer that generates thee)’, This idea is 
as old as the Rig-vede. In the dislogne, Rv. X. 95, between 

‘© The Primal Retne spoken of in Rv. X, 180, 420 the Bandhn of Set, 
the Bend of Existence, found by poste by searching well in the beart, 
seems to be Agui bimself as the Life immanent in the universe, upholding 
it. The wonderfal beings who ere mentioned in verse 5 of the sams 
‘Hymn es: retodhah Asan mahiménah Asan, may be the gods as bearing 
the Rote, <s., Agni, In their bodies; thay are great end mighty because 
they bear Him, 
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Porfiravas and Urvasi the son for whose birth Purdravas 
longs most ardently, and who, being born as the worshipper 
of the gods, releases him from the bondage of death and 
makea him immortal, is clearly Agni that is mentioned in 
verse 12. The Vedio poets were not sbove desiring for 
progeny, wealth, happinesa and victory. It is because 
ason was very lovable to them, and because at the same 
time they attached great importance to generating the 
eacred Fire Agni, that they called him the most beloved 
Son of the gods, of their ancestors and of themselves. 
Generating the sacred Fire meant the performance of a 
great sacrifice such as the Soma-sacrifice, which no doubt 
became a costly rite; and it ia easy to conceive how tho 
belief may have arisen that without generating Agni as 
the Saviour Son there was no obtaining Heaven, 

The Brih.-dr.-np. I. 5, 17—20 is abont the dying father’s 
entering into his son together with his own apirits, address- 
ing him: ‘Thou art Brahman (Vedio study) ; thou art the 
sacrifice; thou art the world’. His entering seems to 
mean his infasing his spirituality into his son and transfer- 
ring to him the family rina, debt or daty, of serving the 
Rishis with Vedic studies; the Gods and the Fathers, 
with sacrifices; the world, with hospitality, charity, &o., 
for it ie raid; ‘Ifthere is anything done amiss by the 
father, of all that the son delivers him (mofikati), and 
therefore he is called Putra, son’. The idea seoma to 
be that the son that steps into the place of the father 
on receiving charge from him should continue the duty, 
supplying any omission on the part of the father. The 
entering ifito the son does not mean that there is no 
Heavenly life for the father, for, says the Upanishad, when 
he enters with. his spirits into his son and dies, divine vital 
apirits enter into him (the father); he becomes the Self of 
all beings; as the (Highest) Deity is, even so does he 
become. In saying that the son is called Putra because he 
delivers (muiikati), a pun upon the tra of the name is 
implied as meaning tré, to proteot or deliver. In anbse- 
quent time the pun assumed another form by reeding Patra 
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as Put-tra or ‘he who delivers from Put’, making Pat to 
mean Hell. It is Agni generated in the sacrifice that ix 
the Saviour Son in the fall sense of the word, as be secures 
immortal heavenly life; but the ordinary son also came 
to be looked upon as a sort of saviour, as he performs 
Sraddba for the benefit of the ancestors and is expected to 
rectify whatever was done amiss by them, his generating 
the sacred Agni and performing the great sacrifice being 
considered as securing Heaven not only for bimself, but also 
for those of hig ancestors who chanced to die without per- 
forming it. 

Therefore, when the stories say that Agastya and Jarat- 
kro were urged by their departed ancestors to beget a 
son as the only means of saving them from falling down 
into the pit, and that Pardsara, Vyisa and others longed 
for a son and begat him ina strange manner, I feel con- 
vinced that the son spoken of in these riddling stories is 
Agni; that Agni generated as Son in the sacrifice is not 
simply the visible fire, but Ayn, the Living One, that is 
realized as having entered into all creatures and things as 
Vievaya, the Life of all; that the same Living One is 
realised sa the Self of all by the Knowers who have given 
up the symboligm of the rituals; and that onr Vydsa’s son 
Suke as the Self of all, existing everywhere, is the only 
Savioor Son—the Spiritual Retas or Virya, Strength or 
Valour—of the Knowers. 


ADDENDA AND CORRIGENDA. 


Pages 12—17, and 81 on the meaning of the Vedic verse 
abont the Seven Rishie, Arundhati, and the Krittikas. 
According to the Sitras of Apastamba who follows the 
order of the Mantras of the Taittiriya Ekagnikfnda, the 
polar star is worshipped first by repeating the Mantra given 
on p. 1 ante, and then Arundhati by repeating the verse 
in question. Bat the Gribya-sitra of Hiranyakesin says 
that the Seven Rishis are worshipped first and then the 
polar star. It is not clear where Apastamba means 
Arundhatt to be located, whether in the Krittikis (Pleiades), 
or in Ursa Major. There can be no doubt that by the 
Seven Rishis Hiranyakesin means Ures Major. Following 
the commentator of Hiranyakesin, Dr. Oldenberg translates 
the verse in question thus: “The Seven Rishis who have 
led to firmness she, Arundhati, who stands first among the 
six Krittikés (pleiads):—may she, the eighth one, who 
leada the conjunction of the (moon with the) six Krittikas, 
the first (among conjunctions), shine upon us |”-—8. B, H, 
XXX. p. 194, The commentator has evidently taken 
‘vahantiyam’ to be ‘ vahanti’ (nom. singular) and ‘iyam! 
‘Mukhya-yogam’ is taken to mean the first conjunction, 
whiob, it is assumed, is with the moon by reason evidently 
of the position of the Krittikis aa the first of the asteriems 
in the Vedic list. But it is not clear how Arundhati 
can, if she is a shy star in Urea Major, have anything 
to do with the Krittikis, and how she can be called 
the eighth. I think that Haradatta, the commentator of 
Apastamba, is correct in taking ‘ vahanttyam ’ to consist of 
the plural verb ‘vahanti’ referring to six of the Krittikis, 
and ‘iyam’ to the bride, who and not Arundhati is men- 
tioned as the eighth. 

About the Seven Hishia there is clearly the idea in the 
Sstapatha Brahmana (p. 88 ante) that they are the Seven 
Prinas, senses or vital powers, and that by means of 
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austerity they become a single Parnsha, namely the Creator 
Prajapati alias Agni. This seems to indicate the Creator 
to be the Universal Soul consisting of pure sense-powers 
as tha so-called Seven Rishia, This idea may be as old as 
the Rig-veda itself, for in praising the Creator Visvakar- 
man, who, by being described as having eyes, hands, 
and feet everywhere, is indicated to be the all-pervading, 
all-knowing Universal Soul, it is said (X. 88, 2) that He is 
the One beyond the Seven Aishis. It is likely these Seven 
Rishis are the sense-powers of the One Soul. When the 
San thet sees and pervades everywhere by means of his 
light is taken as an emblem of the Universal Soul, and ia 
praised in the-Rig-veda as being the Boul of all movable 
and immovable objects (Sirya Atm4 jagatas tasthushas ka), 
we may well conceive how easily the concept of the San 
as metaphorically the Soul of the universe might have led 
the old poets to locate in the Sun the sense-powers aleo 
along with the Soul. The Valakhilya Rishis being clearly 
identified in the Vedic rituals with the Seven Sirshanya 
Prinas, the Pardnio idea of their residing in the San may 
have come down even from the Brahmana period. Fora 
starry personification of these Seven Réshis, there seems 
to have presented itself to the imagination of the ancient 
Indo-Aryans the very grand northern constellation of the 
Seven Rikshas of Ursa Major (riksha means both star and 
bear). In the Satapatha Bréhmana Il. J, 2, which I 
happened to see since writing the Essays on Arundhati and 
Kumira, the idea is found as an old one that the stars of 
Urss Major formerly called Rikshas are the Seven Rishia, 
and that they had the Krittikas as their wivea. There must 
have beer some poetical reason for regarding the Rticshas 
of Ursa Major as the Seven Rishis, and the Krittikas as their 
wives. The former, situated by the northern side of that part 
of the ecliptic where the power of the sammer Sun was in ita 
climax in the Vedic days, were, I fancy, pictured as the Sun’s 
most powerful Pranas, the so-called Seven Rishis—males 
by reason of the masculine gender of both rishi and riksha 
(rikeha, feminine in the classics) Sanskrit, was masculine 
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in the Vedes). Likewise the Krittikts having the same 
number of stars as the Seven Rishis, and situated at the 
region where the vernal Sun began to assert his power at 
the close of winter, were also, I think, regarded as the Sun’s 
Prana ine milder aspect, for which reason, I think, and 
algo becanse the name Krittika is feminine they were fancied 
to be the wives of the Rishis of Ures Major. 

It ia likely that the Seven Rishis mentioned in the 
Taittiriya Mantra in question in connection with the 
Krittikés are the Rishis of Ursa Major. I now give up 
that part of my theory which fancied Arundhati of the 
KrittikAs to bea representation of Rohini when she ia in 
conjunction with the Sun and therefore shy or veiled in 
his superior light. Compared with their husbands in Urea 
Major the Krittiké stars are of shy modest light; there- 
fore, they were looked upon as the heavenly forms of 
wifely modesty. Of them the one counted as the firat is 
the most shy and modest and therefore called A-rundhati, 
non-dazzling ; and their husbands, representing as they do 
the senses or intelligences, are fancied to have brought 
about her dhravat& or starship (in the form of that very 
modest shy star), while the remaining six ladies of the 
group, aa if to honour her for her extreme modesty, aro 
fancied to bear facial union (for her), i.¢., conjoiatly kiss her 
on the face. Such seems to me to be the drift of the 
Mantra in question. 

If the Mantra had not looked upon the Krittikas as 
happy wives, it would not have wished the bride to prosper 
aa the eighth—as another like them. But the Satap.-brah- 
mana II. 1, 2, referred to, gives expression to a different 
view of the Krittikas. After laying down that the Garhapa- 
tya aud Ahavantya fires may be set up under Agni’s 
ssteriam the Krittikas, it raises a fictitioua objection by 
saying that originally the Krittikas were the wives of the 
Reven Rishis who were in former times called the Rikabas 
(beara); but that they were precluded from intercourse 
with their husbands; for the latter, the Seven Rishis, 
rise in the north, and they, the Krittikds, in the east; 
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end that therefore if, one sete up the fires under the 
Krittikés he may have the misfortane of being precluded 
from intercourse with his wife. It overroles this objection 
thus: “But he may nevertheless set up (his fire ander the 
Krittikas) ; for Agni doubtless is their mate, and it ia with 
Agui that they have intercourse”—(S. B. E. XIT. p. 282). 


Thus the relationship of husband and wife, though 
admitted, is relegated to the past time, by bringing in the 
idea of divorce, The distance between the two conatells- 
tions existed at all times, and did not stand in the way of 
the older poets bringing them both together spiritually in 
happy wedlock even though Agni was the Deity of the 
Krittik&s. Varied are the fancies of poets. Accordingly iu 
the subsequent time of the Satap.-brahmana a myth-maker 
seems to have read the Krittikis’ having Agni as their 
Deity into the paradox of those Rishi-wives having 
intercourse with Agni, that is committing adultery with 
one other than their husbands. In bringing about this 
riddle the name Krittika is likely to have been played with 
aa meaning those that are cut off: cat off or separated from 
their husbands, they are Krittikis. When we bearin mind 
that the Seven Rishis represent the Pranas or vital spirits 
aud that the same Brahmana has ssid in another place 
that the Seven Pranas became asingle Purusha as Agni by 
means of austerity, the paradox of adultery vanishes. 

The Satap.-bréhmana about Agni’s intercourse with the 
Rishi-wives must be counted as one of the old riddles 
availed of in fashioning the wonderful story of tho Mahi- 
bhfrata about the birth of the Son God. Its Arandhatt 
who is not among the divorced is, as explained in the Bssay 
on Kuméra, one of the faint stars near the Seven Rishis of 
the Great Bear, Vinaté being made to take up her place in 
the group of the Krittikas. 

In connection with my view that phenomenally the Son 
God of the Mah&bhérata story is the young vernal Sun 
when he is on the lap of his mothers, the Krittikés, and 
that ae the Sun is one of the aspects of Agni, it is fancied 
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that he is the child of the fatherly Agni loosted:in the 
higher region as the deity of those stars, it may be 
stated here that the idea of the vernal Sun Agni as the 
child of the Krittik&s seems to be as old as the Rig-veda 
itself if my interpretation of the first hymn of Mandala III. 
is correct. It speaks of the ancient births as well as tha 
recent ones of Agni that is worshipped on the altar 
generation after generation (v.20), This seems to mean 
that the act of generating the sacrificial Agni and worship- 
ping him on the altar was an ancient custom repeated again 
and again from the days of older generations. This immortal 
god is the domestic god dwelling in the homes of the mortals 
(v. 18). Evidently to show that this immortal god is 
symbolized not simply by the fire on earth but also by the 
heavenly fire, his birth in the upper region is spoken of in 
the earlier part of the same hymn. He is ApAm Garbha, 
Son of the Waters (v. 18). Ordinarily this would mean 
the lightning fire born in the water-charged rain clouds. 
But there is at the same time something extraordinary in 
this hymn in its description of the Waters. They are 
aeven young sisters and wives; daughters of Heaven; seven 
Vanis giving birth to the single child Agni; they are 
samtki, turned towards each other, bearing in their lap the 
ohild that has grown in tho wide unbounded space clothing 
himself in light (vv. $—11). Agni thus described seems to 
be the Sun, while his seven mothera that are samiki seom 
to mean the closely situated seven stars of the Krittiké 
asterism pictured in the relationship of mothers to the 
young vernal Sun. Their being called the Waters seems 
to be due to the imagery of Agni as the Son of the Waters 
or rain clonds being carried higher up and applied to the 
Sun Agni. It became therefore necessary to picture some 
permanent object in the sky as the rain clonds, the Watera, 
and of all the asterisms the choice fell upon the KrittikAs. 
Why? Beoanse I think they were known even in the time 
of the Rig-veda to belong to Agni. The best season for 
setting up the sacred fire is Vasant, spring, the face or 
first of the seasons; and the best asterism for that purpose 
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ia Agni’s own asteriam the Krsttikis (Tuitt.-br. I. 1, 2, 1), 
60 that it would seem that Agni was set up in the Vasanta 
season on dome convenient tithi the asterism of which was 
the Krittikas. Thies makes Agni eo set up the child ae it 
were of the KrittikAs. I consider it likely that the custom 
of setting up the sacred fire in Vasanta and under the 
Kesttikas came down to the Bréhmana period from the 
time of the Rig-veda. How natural, therefore, it was for 
the priestly poet of the hymn to picture the vernal Sun 
when in conjunction with the seven Krittikds as their son 
Agni—as those conjoint sisterly Waters’ Son set up or born 
inthe sky on high. Under this view of the Sun as the 
Son of the seven Waters in the sky, it is significant that 
the individual names given.in Taitt.-br. HII. 1, 4, 1 to the 
seven Krittikfs are names of rain clouds variously pictured 
(vide pp. 18—14). Rv. IX. 108, 8 mentions the seven 
Vamis or aounds of the Rishis. They seem to mean the 
seven principal metres in which Atshis, poets, composed 
their chants. In the case of the birth of Agni as lightuing, 
the thunder of the rain clouds is metaphorically the sacred 
metres singing together in the shape of chants uttered by 
the priests when the sacred fire is generated. ‘Transferring 
the simile higher up, the same seven Krittikis, the 
motherly Waters, are also the seven metres singing to the 
birth of the vernal Sun Agni. 


Pages 56—62. I fancied that the Abhijit of the story ia 
a fictitious one. Bat it now appears to ine that she is the 
real one situated between Uttard-Ashidh& and Srond. 
As the number of the asterisms is popularly twenty-seven 
without counting Abhijit among them, and as Abhijit ia 
far away from the ecliptic (vide Mr. Tilak’s Orion, p. 208), 
the myth imagines that formerly Abhijit had her place on 
the ecliptic, but sfterwards disappeared from that place 
and fell down to the point where she now is. Hor imag- 
ined former place is either where Krittik& now is on the 
ecliptic, or that point of the ecliptic between U.-Ashidh& 
and Srond which is on a line with her present position. In 
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either case we have to take the myth to imply that 
Abbijit’s retirement from the ecliptic resulted in the re-ad- 
joetment of the spaces between the other asteriems so as 
to make room for the Krittikis as one of the asterisms. 
Sam4 way be taken to mean not even, but equal. Also 
the verb abhavat may be corrected into bhavet; and what 
Indrs says in verse 10 may be put thus: ‘Accordingly, 
whereas formerly Rohini was [the beginning point of time], 
(now) time beginning with Dhanishth& has been fixed by 
Brahma, (thinking that) in this manner [i.6., by allowing 
in the mode of counting time from Dhaniehtha a place for 
the Krittikis in order to supply the deficiency caused by 
the retirement of Abhijit] the number (of the asterisms) 
would become equal (to what if was before, viz., 27). 


Page 94, lines 2-10; also page 192, the last two lines, 
about Vishnu of the three atrides being the Sun. Although 
the Sun is oue of the forms of Vishnu, still, when dwelling 
farther on in the Essay on Vamana-Trivikrama on Vishnu’s 
three strides, it has appeared to me that both ia the Rig- 
veda and in the Poranic legends Vishnu is not the Sun 
with his morning, midday, and evening steps, but the Deity 
of Sacrifice with bis first step on the Earth, the second in 
the Air, and the third in the Sky, See also Satap.-br. I. 
9, 3, 9:— Vishnu, traly, is the sacrifice; by striding (vi- 
kram) he obtained for the gods that all-pervading power 
(vikrAnti) which now belougs to them. By bis first step ke 
gained this same (earth), by the second this aérial expanse, 
andby his Inst (step) the ”—(J. Eggeling, Part I., 
p. 268}, The same three regions of Earth, Air and Sky 
pervaded by Vishnu’s three etrides are mentioned again in 
Satap.br. III. 6, 8, 3, Part IL, p. 155. The form of Vishnu 
in the third station is the Sun, who as the summer Son 
opens up the flood-gates of the heavenly river, the sammer 
raing, 


Pages 268, 269 about the meaning of sumat-jéni in 


Ry. I. 156, 2. J&ni ie nsoally taken to meau wife; 
7 
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bat in the Hig-veda where the Maruts are called bha- 
drajanayah, and where Agni who is well-known as being 
dvimat& is called dvijini, Prof. Max Miller has taken 
jani to mean clearly mother, not wife (Vedic Hymns, 
Part I. p. 859). As to the meaning of sumat, I have 
since come to know that in Vedie Hymns, Part II, Rv. 
I. 142,7; V. 2,4; and III. 8,9, it has been taken to 
mean with, or together. Yaska’s meaning, svayam, is given. 
in the Nirukta in respect of Ry. I. 162, 7 only; the exact 
meaning being unknown, svayam seems to be guessed as 
the probable meaning there. Such being the case, there is 
uno certainty of Sumat-jani of I. 156,2 meaning ‘one who 
himeslf is wife.’ But even avoiding that meaning, wo may 
arrive at the same result by construing sumat, which is 
divided as su-mat, in another manner. Sn as a prefix 
means good, beantifol, as in su-kathd, su-kany&, &c. The 
affix ‘mat’ means having, or with, as in vaso-mat. Sumat, 
therefore, as an adverb may mean beautifully, while in a 
compound word it may mean beautiful. May Night and 
Dawn sit down on the sacrificial grass beautifully (I. 142, 7). 
The highly shining Agui walks beautifully far from his 
dwelling place like a herd (V.2,4). Agni spreading all 
abont in 5 conflagration seems to be likened to a herd graz- 
ing all about in the pasture land, or he himself or his alter 
ego the sun is a herd of rays. Resplendent Agni who is 
sumat-ratha, having a beautiful chariot, has encompassed 
the dwellings or lands (III. 3,9). Or the swift-moving 
Agni or the sun may mean the beautiful chariot metaphor- 
joally, Similarly sumatjani in I. 156, 2 may mean either 
‘one who has a beautiful mother,’ or ‘one who is a 
beantiful mother.’ If we adopt the latter meaning, we have 
Vishnu described as being Pfirvya (Ancient=Father), 
Naviyas (New, Young=Son), and the Beantifnl Mother. 
Vishnu is Naviyas, I think, in his aspect as Agni who is 
often called Nava, Navishtha and Yawvishtha (vide Index 
of Vedic Hymns, Part lI}. Father, mother, and son are 
correlative terms, the idea of any one of them being 
impossible withont the other two. The sacred Agni 
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generated by attrition was fondly called Sujita, the Beanti- 
fal Child; but as he representa the omnipresent, eternal 
God, He himeelf is Father, Mother, and Son. In other 
words He is what the Brihmanas have called Svayambhu, 
Self-born. Speaking of the First-born Svayambhu Brah- 
man, the Taitt.-Br. III. 12, 8, 1 says that He himeelf is 
Father, Mother, and Son (ea eva putrah sa pith sa mth). 
When describing Aditi to be all the gods and everything 
that is and will be, the Rig-veda I. 89, 10 says that Aditi 
is Father, Mother, and Son, Likewise in the verse, I. 156, 
2, in question Vishnu seems to be described as being this 
triad, viz., the Pfirvya (Father), the Navityas (Son), and 
the Beantiful Mother. 


Page 370, about the pun on the word nakshatra in the 
Taitt.-Brahmana. Ihave since come across the same kind 
of pun on the word in the Satap.-br. IZ. 1, 2, 19 (Part I., 
p. 288), It is to this effect: “The gods said, ‘ They who 
have been powers (kshatra), shall no longer (na) be powers 
(kehatra)!’ Honce the powerlessness (na-kehatratvam) of 
the nakshatras. For this reason also one need only take 
the sun for one’s nakshatra (atar), since he took away from 
them their energy, their power.” Thus, for the sake of 
the pun, it is mythically assumed that the stars had been 
the kshatra class, the powerful or military class, but that 
the sun whose light swallows them all in the day time 
makes them na-kshatra, powerless. Thia strengthens the 
conclusion arrived at that Parasa-Rama who makes the 
kehatra class na, no, nihil, is phenomenally the sun, and 
that King Arjans the White and the Kshatriyas annihilated 
by Rama are the moon and the stara. 


Page 412, lines 26—-28. The purport given of the Vedio 
passage about Raksho-rija iss little incorrect. According 
to Haradatta’s commentary, Brahmanaspatra is an.epithet 
applying to Agni, and uct- to Rakshorije. The correct 
purport is this: ‘The Kauberakes seat or urged by 
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Rakshor&ja go to the village slong with their wives wish- 
ing for (killing) those (children) that are not (yet) initiated. 
(May) this Brahmanaspnirs ssying, kill there, catch these 
(s.e., the Kauborakas), them may Agni puraue (and drive 
ont), them Indra, them Brihaspati.’ 

About Lanké io the south as the abode of the Rakehasas 
of the RamSyans, the south as the region of evil spirits is 
en old Vedic ides. The Satep.-br. L 4, 5,3 says that 
“Indra drove off towards the south the evil spirits, the 
Rakshas.” 


Page 413, aboot Ravana being so named because the 
god Siva made him ory. Siva is Radra, meaning the 
orier or howler, and whatever is terrible, ornel, is called 
randra, Wishing to indicate the terrible nature of the 
R&ékehasa king of Lanka by his very name, the poet called 
him Ravana, the crier or howler, andas a Rakshas he is 
randra. The myth in queation must have arisen by look- 
ing upon Ravana as if he were a second Rudra, a rival in 
name to the god Rudra himself. As such a rival the myth 
depicts him as trying to hurl down Rudra from his moun- 
tain top, but he is outwitted and made the humbled 
Ravana, crier. Thus whether s terrifying howler to 
his inferiors, or # humbled crier to the superior howler 
that subjugates him, Ravana is Ravana. 


Page 436, lines 4—6 about Paraso-Rama’s discharging 
his arrow at the sea and making it recede, See M. Bh. 
Dronaparvan, adh. 70, that is the sixteenth of the Part 
known ss the Shodasarijike; also the Harivamen story 
quoted on p. 522 ante, lines 14—17. 


Page 581, lines 23~25, about the meaning of what 
Vyfes Parisarya says. I have come to know that the 
commentators take the verb sikkham to mean not wishing, 
but thinking or regarding: ‘I think or regard desth from 
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lightning only to be death’. They aay that Vydsa said so 
because by reason of the most terrible end sinfal nature of 
death from lightning he thought that only to be fit to be 
calied death, aud not the other kinds of death. I doubt if, 
this was the meaning intended. The whole passage looks 
like a riddle. The second sentence says that he who 
knows this, 44., the meaning of the riddle, him the light- 
ning will not kill without bis wishing to be so killed. The 
converse of this is that if one wishes to be so killed, he will 
be so killed, and therefore, if we take the verb aikkham in 
ite well-known sense of wishing, the first sentence means 
that Vyasa was one who wished for death from lightning 
only as his death. 


APPENDIX. 


Being also an Orionist in my own way, I read with great intereat 
the learned criticieme® on Mr. Tilak’s Orion and Prof. H. Jacobi’s 
paper On the dateof the Rig-veda. I was not aware of them till some 
months after Vol. I. was printed. I ball dwell upon certain 
facta and propgse @ modified theory regarding the date of the 
Rig-veds. Ancient Hinda dates are, as characterized by a learned 
Professor, “ninepins set up only to be bowled down again.” It 
being impossible to Ax the date of the Rig-veda with certainty, any 
theory about it can only be left to be judged either as having some 
degree of probability, or as being utterly improbable, 

The lunar month with ita striking phenomena of full and new 
moon was the month in vogue in the olden days. Although it 
ends with fraction of the 30th day, it was popularly spoken of as 
having 30 days. It is the period of twelve such popular lunar 
months that seems to be spoken of in the Hig-veda, I, 164, 48,08 the 
year of 360 days, At the same time it wan known that twelve 
lunationa fell short of the solar year by about 12 days. Both the 
intercalary lunar month and the annual intercalary period of 12 days 
occur in tbe Rig-veda (I. 25, 8; IV. 33, 7). We know how the 
former is utilized. Without interfering with the system of adding 
the intercalary month at fixed intervals, but asa sapplement to it 
for approximately fixiug the day of the winter soletioe every year, 
the annual intercalary period of 12 days seema to have been utilised 
in forming the quinquennisl Yuga, the years of which are called 
Samvateara, Parivatears, IdAvataara, Iduvatsara and Vatsarat 
This Yuga has come down from the Vedic age, as the names of its 
five years ure mentioned in the Taittirtya SemhitS V.5,7. Prof. 
‘Weber thinka that it occurs in the Rig-veds iteelf, ILI. 55, 18 (Hist. 


© By Prof. G, Bébler, Prof. G. Thebant, and Prof. W. D. Whitney 
published respectively in the issues of the Indian Antiquary for Beptem- 
der 1894 (Vol. XXIII., pp. 389-249), April 1895 (Vol. XX1V., pp. 88—100), 
and December 18965 (Vol. ib., pp. 361—369). The English translation of 
Prof. H. Jacobi’s paper is printed in Ind, Ant, for June 1894 (Vol, XXIIE, 
pp. 154-~159). 

+ Under the Vishnu-Porina II. 8, 71 the commentator Viabnukitta 
quotes the verses of Vriddba-Garga to this effect: ‘The winter solstice 
‘with the oun in Sravishthé will occur in the mouth of Migha in thie order: 
in Saenvateara, the first year, on the pratipad or lat of bright balf (i.6., 
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And. Tit, p. 113, note 127), bat aa the verse is very enigmatic, 
nothing certain can be made out from it. As the passage of 
the Kaushitaki Brihmasa sbont the time for commencing the 
sacrifice called gavim-asyana, quoted by Prof. Thebant, takea 
the winter solstice to coincide with the new moon preceding 
the fail moon of the month of MaAghs, it is likely that the 
custom of connecting the solstice with Sravishthd in the Vedhigea 
Jyotisha bad come down from the Brahmans period. But 
itis nos known in what pada of that ssteriam, whether in the first, 
or the second, or the third, or the fourth, the solstice was taking 
plaoe at that period; for what ia the firat point of thet asteriam in 
respect of the eun’s entry into it once ine year is the last point on 
coming to which the winter solstice loft it altogether and preceded 
to the asterism next bebind it® Aa at the time of the aunaal solar 
conjunction the asterism is not visible, it was not possible in the 
olden days to connect any exact pads of it with the solstice; all that 
could be done wae to be sure that the solstice would ocour on 
some day during the time the asterism remained helincally set in 
the month of Magha. Magha baving thus come to be known aa the 
first month of the euv’s northward journey, the solstitial day was 
popularly and conventionally, and not with astronomic exactness, 
fixed to be the pratipad or the very first day of that Innar month, 
inventing the quinquennial Yuga in order to make the conventional 
aoletitial day to revert to the same pratipad at the commencement 


immediately after new moon as the starting point of the Yoga) ; in Pari- 
vateara, the second year, on the 13th of bright half ; in Id&vateare, the third 
year, on the 10th of dark half ; in Idavateara, the fourth year, on the 7th of 
bright half; in Vatsara, the fifth year, on the 4th of dark half; so thas 
when the next Yuga begins the winter solstice will come back to the let of 
‘the bright half of Migha’ It will be even that the interval between the 
lunar dates of one year and snother for the solatice is 22 tithia. It seems 
to be left to be understood that one interoalary month will have been 
‘added in the course of the third year so as to make the solstitial day go baok 
fo the bright half in the fourth year, and the adding of another inter. 
celary month in the course of the fifth year would terminate the Yuga on 
tho new moon or last day of Pausha the last month of that year. There- 
fore, another verse quoted by the same commentator as that of Lagadd- 
Mirye (the same which Mr. M. Rengdoharys on p. 19 of bis work on the 
‘Yogas quotes as from the VedAaga Jyotishe) says thet the quinquennial 
‘Yuga begins with the bright half of Maghe (of the first year) and ends 
with the dark balf of Pausha (of the fifth year). 

® Au two esterioms and a quarter make 4 zodiacal sign consisting of 80°, 
@ech asterism consists of 13° 20 and each pdda or quarter of it 8°90, 
‘The precession of the equinox is at the rate of ebont 960 yeara through an 
autorian. 
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of the next Yugs. In course of time another popular and conven- 
tional method seems to have arisen of celebrating the solatitial day 
fixedly every year on the seventh of the bright or Grst half of Magha, 
calling it Batha-saptami, the resson for this being evidently this 
poetical idea, vis.,ay the eun’e car was fancied by the Rishi to be 
drawn by seven horses or by a single horse named Sapte, Seven 
(Rv. T, 164, 2), 60 let the seventh day of the month in queation 
Tepresent the time of the san Saptasapti’s commencement of his 
northward journey. 


Tt is trne that the Vedinan Jyotisha fixes the winter solstice at 
the very beginning of SravishthA and the summer aoletice at the 
middle of Asiesh’, but this also seema to be conventional, 
and not due to any exact observation of the pointe; for it ia 
not likely that at the very moment when an astronomer erase to 
observe and fix the points ezacly, the winter aoletice happened 
to be exactly at the very beginning of Sravishthd, wheress on the 
contrary it is easy to conceive how, having Sravishihd regarded 
ae the asterism of the winter solatice and as the starting point of 
time from the ayana or solstitial point of view, it could be thonght 
appropriate to make the start not from apy fraction, bat from the 
very beginning of that asterism, just as the beginning of any asterism 
in the starting point of the moon’s journey throngh it. When 
thus the starting point of the winter solstice was assumed to be the 
first point of Sravishthé, the sammer solstice had asa matter of 
course to be placed at the middle of Asleshd, taking the number of 
the asterisms as twenty-seven, With the solstitial points thus 
conventionally fized, the two equinoctiat points would be one at 
the beginning of Bharanf’s fourth p&ds, ie, at 10° of Bharant, 
the other at the beginning of Vieikhi’s second pida, 
8°20’ of Visdkb&. The sun's annuel progress from 10° of Bharant 
to the first point of Krittika would take place eo soon aa within four 
days, and aa there is no lunar month named after Bharant, the two 
solstitial and the two eqninoctial months were popularly Maghe and 
Srivans, Vaisdkhs and Karttike. 


‘The vame sense of conventional propriety which selected the first 
point of Sravishih& from the soletitial point of view seems to have 
induced the selection of the first point of Krittik&, and not the 
fraction of any star such as 10° of Bharani, from the equinootial 
point of view; forthe Vishsu-Purins, after saying in II. 8, 67 that 
the two Vishovans, equinores, sre when the sun enters Meaha 
(Ram) and Tuld (Scales), says farther on in verses 76—79 thus: 
"When the sun is in the first part of Krittika, the (fall) moon will 
be in the fourth [third ?] part of Visikhh; when the sun isin the 
third part of Viehkb&, the fall moon will be at the head (i. the 
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first point) of Krittiké: then indeed (is. at both the occasions) ia the 
ssored Vishuvan time for worshipping the gods and Fathers and 
for giving alms.’ The commentator Vishnukitta says that these 
‘Viahuvane in Krittika and VieAkh& were of the olden days. Still 
they continued to be celebrated by special worship. 


It is argued that “we must disabuse our minds of the notion of 
the equinoxes—vornal or sutumnal—having been of any importance 
for the Hindus previous to tho time when the influence of Greek 
astronomy began to make itself felt”; that in the Brihmana period, 
although the winter solstice was known as occurring in the month of 
‘Maghs and is mentioned in connection with the gavam-oyana sacri- 
fice which lasted for the whole year, still the equinoxes were not 
known, aa they were not, it is argued, as marked and noticeable 
phenomena and as easy to find ont as the solstices; and that in the 
Brihmanas the word Vishuvan itself did not mean equinox, but the 
middle time of that sacrifice—a time which with the begioning of the 
sacrifice placed optionally cither in Magha, or Philguna, or Kaitra 
did not correspond with any of the equinoxes. But let the pheno- 
mona of the months of midwinter and midsummer be ever ao much 
felt as a whole, the daily progress of time to the longest or to the 
shortest day, that is to tho sun’s northernmost or southernmost 
point, is as gradual and imperceptible, unless the sun’s shadow or 
the points of sunrise and sunsct are daily marked, as the progress 
to the time whon day and night aro equal, that ie to the time when 
the san rises in the trae east midway between his northernmost 
and southernmost points. Simply because the Brihmana found it 
enough to mention only the winter solstice in connection with the 
gavim-nyana we cannot say that the equinoxes wore not known, 
any more than we can say that the summer solstice alao waa not 
known; on the contrary when, os is conceded, the longest 
und the shortest days were approximately known, the equally 
interesting time when day and night are equal was most unlikely to 
have escaped notice. The same word vishuvan which meant the 
middle of the ‘ayana of the cows’ was fit to mean ns well the middle 
of the two aynnas of the sun Gavimpati, the Lord of cows or raya.# 











© Vishavan ade fixed technical word for oquinox, if not current in the 
Brihmana period itaelf, mast have begun to be o in the subsequent time, 
‘but long before the points were shifted to Mesha and Told. Samé, 
equal’, o8 one of the names for the year, is an old Vedi word (‘payns- 
‘voit dughim uttarim uttarim samdm’—Bv. IV. 57,7), sometimes used 
in Atharva Veda In the sense of half-year also, vide Dr. Macdonell’s 
dictionary, Side by side of the ssorificial year gavamayans, 4 ofvil year 
beginning from any of the equinoxes is likely to have existed under the 
name of mami. 


ci 


‘The passage in the Vishnu-Pordns already quoted shows that the 
old equinoxes in Krittik& and Vis&kh& were so important as to be 
observed religionsly—a custom which must have come down from 
the olden time that preceded the shifting of the equinoxes to the 
first points of Meshaand Tulé. The subsequent astronomers retained 
the old name vishuvan that bad been in use for equinor, but shifted 
the points because the old points had, in course of time, preceded 
so far away as to involve a difference of nearly a month between 
them and the correct time. That the old equinoxea were very 
important ia also indicated by there having been cvon two gods, 
Skands alias Karttikeya and Visikha, named after the old cquinoc- 
tial asterisma Krittika and Visikba. 

To show that the priests of tho Brihmans period knew the point 
of the true east, Mr. S. B. Dikehit refera to s passage in the 
Satapatha-br., II. 3,2, which says that the Krittiki asterism does 
not deviate from the east, and he advances the opinion that the age 
of that Brahmans must be abont 2990 or 3000 B. O., when, according 
to his calcalation, that asterism was on the equinoctial line go as to 
be fit to be apoken of as not deviating from the east.* But allowing 
that the point of the true east was known approximately, it moy 
well be questioned whether that Brihmana is so old as 2990 B.C, 
The passage is in praise of tho Krittiki asterisin as the fittest under 
which one may set up hie sacred fires. Hending tho list of tho 
Nakehatras that asteriam belongs to Agni himsclf, the god of fire; 
and allowing that it was looked upon in the Brihmana poriod as the 
star of the vernal equinox when the sun roso in the central point, 
the enat, it is eaay to conceive how the situation of that star even to 
the north of that point by a few degrees, though not on the point 
itaelf, would be sufficient to mark it popularly as the star of the east. 

But Prof, Thebaut’s reasons are very weighty whon he holds that 
the mention in the Brihmanas of the Phdlguni full moon, and alao 
of the Kaitri full moon, as tho face of the year is due in tho first 
case to Phalguna having been the first month according to the 
Katurmisys system whieh divides the year into three seasons of 
four months each, and in the second case to Kaitra having beon the 
first month of the Vasenta season according to the system which 
divides the year into six sensons of two monthgench, ‘he Taitt.- 
sambité I. 4, 14, in enumerating tho months of the six acasons, 
begina with Madhu snd Madhava which, further on in IV. 4, 11, are 
clearly defined as forming the Vasanta season. Commencing 
the six seasons from Madhu we get Taps and Tapasya, ic, 
Magba and Phalguns, as antyanamfnan rita, the months of the 
last seazon. Yet as Maghs was important es the first month of the 


* Indian Antiquary for August 1895, Vol. XXLV., p. 245. 
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sun's northward ayana, preference was given to it for commencing 
the gavim-ayana. With Magha sa the month of the winter solatice, 
it follows that the vernal and autamnal equinoxes occurred respeo- 
tively, not at the beginning of the first Vasanta month Madhu alias 
Kaitra (the third from Magha) and of the first Sarat month Aova- 
yuja, but at the end of them, is., in the middle of the Vasanta and 
in the middle of the Sarat season, When the equinoxes were shifted 
to Meaha and Tul, thon also they were placed the one in the middle 
of Vasaonta, the other in the middle of Sarat (vide Vishnu-Porina 
If. 8, 67). We should therefore givo up the idea that the six 
months of the three seasons of Vasanta, Grishma, and Varab& wero 
exactly from the vernal to the autumnal equinox, We should 
realize the fact that in recognising the solstitial and equinoctial 
Points approximately, the beginninga of Vasanta aud Sarat abont 
one month before the vernal and sotumnal equinoxes were also 
recognised, 

‘Tho arrangement of the asterisms with Krittika at their head as 
found mentioned often in the Taitt-Sambitd and the Bribmanas 
must bave come down to them from s more remote age. The 
question ia whether the same arrangemceut can be fairly inferred to 
have existed in the time of the Rig-veda itself, and if no what 
inference can be drawn from that fact as to the date of the Rig-vede. 
In connection with these asterisma the deities to whom they aro 
dedicated are also very important. ‘The following are the asteriams 
that are either clearly mentioned in the Rig-veds, or may be 
supposed to be referred to in it :— 

{1) Three are mentioned in Ry. X. 85, 13, viz, Agha (old name for 
Magha) oa the usterism under which kine are killed for the 
wedding feast, and the two Arjunis (Purva-Phalgunt and 
Uttari-Phalguni) as those under which the wedding takes 
place, As in verso 30 of the same hymn Bhaga and 
Aryaman are prominently mentioned as the givers of the 
bride to tho groom, it is likely that they were already known 
ia the deities of the two Arjunis ; and that because Bhaga 
means ‘dispenser of prosperity’ tho star dedicated to that 
deity was considered very auspicious for the wedding. The 
bride is blessed to be sa-bhagd, prosperous, and have sau- 
Dhagya, (conjugal) felicity (verses 25 and 33 of the same 
hymn). Tho interval betwoon the composition of the earliest 
and the Inteat hyron cannot be more than 200 or 300 years 
at tho most, and though the hymn in question may be one 
of tho Intest, still the marriage custom it refers to con- 
neoted with the above stars must have come down froma 
prior time. 
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(2) Another asterism, Tishys, is mentioned in Rv. X. 64, 8, along 


with Krisino and Rudra, who are probably Sirius and 
Avdrk (vide Vol. 1, p. 240). 


{8) The Taitt.-br. IIL I, 2,7 addresses the asteriam Sutabhishaj 


dedicated to Varuna as “ satam sahasra bheshajéni dhattah,” 
an expression which seems to be adapted from Varuna’s 
praise in Rv. I. 24,9 as“satam te rajan bhishejah sahas- 
ram,” The fact that of all the numerous verses praising 
Varuna only I. 24,9 is adapted in the Brihmana for its 
praise of the starry Varuna in Satabhishaj makes it 
probable that in the 2ig-veda also that asterism was known 
to belong to Varuna.* 





(4) In the story of the Aitbribmana about Prajapati's love of 


his own daughter she is clearly identified with Rohint, an 
asterism dedicated to Prajapati himself; and the same story 
ia referred toin Ry. I. 71,5; X.61,7; aothat we may venture 
to say that Rohini was known in the Rig-veda aleo as 
dedicated to the Father God. 


(5) Connected with the same myth is Orion which, according to the 


same Brihmans, is the starry Steg form of Prajapati. ‘That 
myth, both in the Brabmana and in the Rig-veda, speaks 
of Prajipati’s Retas; and as the Soma bevernge is styled in 
By. I, 164, 35 the Retus of the Powerful Horso, the Stag and 
the Horse seem to be two poetical pictures of the same 
Orion, whose head, called Mrigasiras or the Stag’s Head, is 
dedicated to Soma the Moon, the deity of the Soma drink. 
When in another place, Rv. 1. 84,14, an Asvasiras or Horse's 
Head is mentioned as Indra’a weapon, the same Stag’s 
Head dedicated to Soma seems to be meant, Indra being 
known a8 doing hix martial deeds invigorated by the Soma 
drink, the starry Soma in the eky on high seema to have 
been pictured as Indra’s powerful weapon, while the Mriga 
thet figures in the Vrishikapi hymn scems to be the samo 
Orion Stag representing tho Soma-sacrifice (vids Essay on 
‘Vrishikapi separately printed). The Hig-vedic people 
should have been blind indeed if they did not notico of all 
the stars the very grand Orion and pictore him in diverse 
manner. It is admitted that the Vedic deity Soma and the 
deity Haoms of the ancient Parsis are identical, and that 
the description of Haoma in the Haoma Yasht as having 





* Tho verse is noticed in Mr. Tilak’s Orion, p. 158; ite almost vorbal 


idontity with the passage in the Brihmans about 


here, 





bhishaj is noted 
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“the star-bespangled girdle” applies to Orion with his Belt 
(vide Orion, p. 144), The location of the celestial Some in 
Orion by these two Aryan peoples is likely to have taken 
place before their separation. The systematic dedication 
of all the remaining asterisms to other deities may have 
taken place after the separation. 

‘6 It in likely that the seven Krittikas (the beautiful cluster of 
Pleiades) as dedicated to Agni were known to the Rishi 
of Ry. III. 1 (vide p, 607). 

(7) The poeta of the Big-veda did not think it fit to compose 
hymns for the exclasive praise of all the asteriams, Bub 
when go many of them are found mentioned casually in 
connection with other subjects, it is likely that all the 27 
or 28 asterisms were known, some under names which have 
come down to the Brihmana period, but cthers probably 
ander quaint old names not well traceable now. When 
Rv. X. 85,2 says that Soma the Moonis placed on the lap 
of the Nakshatras, it seems to mean by the Neksbatras 
not the stars generally but the lunar asterisms. If my 
interpretation of Rv. V. 73, 3 is correct, the Nahusha Yugas 
tmean the asteriams with which the moon comes in conjunc. 
tion one after another (p. 161). 

IE it ia allowed that the astcrisms were known in the Big-vedio 
poriod with the Krittikis as Agni’s astoriamn, the custom of counting 
them from that asterism must have also come down from that period, 
for of all tho deities Agni ie well known ag the mukha or face of 
them, and therefore, it was natural that the firat asterism was 
dedicated to him. The question is whether, at the time when 
that ssterism wna dedicated to Agni, it was the star of the vernal 
equinox. Ifso, the Hig-veda must be placed within the Krittika 
period itself, somewhere in the early part of it, say at 2500— 
2300 B. C.* 

Bat if scholars of the Vedic literature are disposed to go toa 
more ancient time for the period of the Rig-veds, then it may be 
held as not improbable that the arrangement of the asteriams with 
the Krittikis at their head dedicated to Agni was made at a time 


“In the Introduction to Vol. L,I stated that “ the Rig-vodie period 
may be roughly placed from 600 to 900 yoars previous to 1486 B. 0., 
which latter iy the period when the point of the vernal equinox is anid to 
have been in the region of the Krittikis.” I was then under the impres- 
sion that 1426 B.C. mentioned by Bentley was the highest limit of the 
Krittika period. I now find that Prof. Weber, who hed at first teken 
1472886 B.O. na the Krittiké period, has correated it to 2780-1820 B.0. 
(Hist, Ind. Lit, p. 80, note). 
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when the heliscal conjunction of that asterism coincided with the 
beginning of spring, the first of the seasons, about one month pre- 
vious to the vernal equinox whose point was at that time somewhere 
near Orion’a head. As the Krittikas (like any other star) remain 
heliacally set and invisible for about a month, this gives wide 
margin of several centaries, within which to continue to connect the 
same asteriom with the beginning of spring. Even the Rig-vedio 
people may have inherited from their anceatore the custom of 
connecting the heliacally set Krittikas with the beginning of epring. 
If 20, it may even be that the beginning of spring in their own days 
coincided with the early part of the time of the invisibility of that 
asterism, that is almost immediately after it fell into the graup of 
the evening sun; and that the point of the vernal equinox had 
already come to the asterism Rohint (Aldebaran). But in course of 
time the Bribmana period came and made Krittiké the asterism of 
the veroal equinox with Sravishths alias Dhanishthd as tho starting 
point of the sun’s northward journey. This is what seema to bo 
meant when the MahAbharata story about the birth of the Son God 
says that formerly Rohini (Aldebaran) was the starting point of 
time, but that afterwards Dhanishihi was fixed upon as tho starting 
point (pp, 56-62). Since there can be no doubt about the Dhonish- 
tha etar having been regarded as the star of the wintor solutico 
from the Brihmana period down to sovoral centuries afterwards, the 
Dhanisbtha of the story as the starting point can ouly mean the 
starting point of the sun’s northward journey, while the myth 
which the same atory gives about establishing the Krittikis in the 
sky, read in connection with Dhanishthé ns the point of the winter 
solstice, can only mean thet the Krittikas were made tho asterism of 
the vernal equinox. The saying that previous to this change 
Rohini was the starting point seems to mean that star to have been 
the auteriem of the vernal equinox. Although tho story is lator 
than the Brihmana period, it is difficult to believe that tho fact men- 
tioned in it of Rohini having once been the starting point * wasa 





* Rohini as the starting point need not necoesacily mean that she over 
occupied the first place in the list of the neteriuma any moro than Dha- 
nishtha ay the starting point moans that the list woe ever made to 
commence with that star. My theory amounte to this. The time-ballowed 
lint commencing with Krittik& because st one time it marked tho advont 
of Vasanta about one month prior to the vernal equinox, was maintoinod 
intact by the Rishis of the Rig-vedic period an Krittika had not yot 
ceased to be connected with the first month of Vasants; but at tho samo 
time they marked Rohist as the star of the verna] equinox of their own 
days, In the Brdbmana period and also for centuries afterwards the 
sme list beginning with Krittiké wee maintained; Krittiki had then 
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baeeleaa invention. We ean suspect no object for such invention, 
while on tho contrary it is most likely that the story had some old 
tradition ta rely on. Allowing that the point of the vernal equinox 
bad already preceded over severa) degrees of Rohin!, but not yet 
left it, the contre of the Rig-vedic period may be roughly placed in 
about 3000 B, C. 

‘My explanation in Vol. I. of the riddle of the Subrahmanya formala 
about Indro’s loving Ahalyi and his becoming a men4 or women for 
‘Vrishanaeva may be pronouncad by others as nothing more than an 
ingenions theory. Still it amounts to this: When the Sun is in 
conjanction with Rohini (Aldcbaran) and thus loves her, she ia 
Ahalyd, ‘one that has morged in doy,’ while the full moon that 
happens during that timo happens in conjunction with Jyeshthi (the 
star Antares), also called Rohini because, like Aldebaran, Antares 
alao is reddish; and as Jycshéha is the starry form of Indra himself 
by reason of his being the devaté of that atar, it is os though the 
lover of one Rohini (Aldebaran) became himself at that time a 
woman, another Rohizt, forthe full Moon to love. This myth or 
riddlo was enrrent even in tho time of the Rig-veda, os it is allnded 
to in I. 51, 13; and the reason for thas enigmatically praising the 
Robint-loving San is the probability of Rohini having been regarded 
in those daysas the asterism of the vernal equinox. If thus the 
Vedio people made a fanny astronomic riddle about the San and 
full Moon of the month of their vernal equinox in eénjunction with 
the aoxteriams Rohini and Jyeshth’, it is noteworthy that the 
MahAbhairata story about the Son God Skanda alice Karttikeya 
makes, among many funny things, an astronomic riddle abont the 
Sun and sid! Monn of the month of the vernal equinox of the Krittika 
period in conjauction with the asterisms Krittika ond Viedkha, by 
saying that # part lopped off from the body of the Son became tha 
god Visikha, As the Moon is tho Sun reflected, the fancy of the 
riddle is as though a sikha or branch lopped off from the San on 
the np of the Krittikils is the full Moon in conjanction with the 
Viedkha astoriam, the idea of the lopping off and the branch being 
the result of covert puns upon the names of these two asteriama. 





come to the middie of tho Vasonta season; therefore it was regarded as 
the osteriam of tho vernal equinox, marking Dbanishéhé as the starting 


point of the Uttardyana, 
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344, 30 356, 857, 370, 377—~ 
879; their treseure, #41, 342, 

Bhojya, 120—132, 

Bhotubhdshd, 501, 592. 

Bhitariras, 365, 











75, 76, 82,'108, 108—110, 118, 





5-137, 141, 196— 
197, 199— ML, 204, 205, 208— 
210, 220, 222, 230-—242, 285—- 
287, 321-323, 386, 291, 392, 
441, 451, 452, 454, 455, 468, 
488, 490, Lt 539, 541; sce 

Bratuindatins of adahint legend 

ruhmadatta, of Buddhist ij 
469, 471. = 
-—— of the Salvas, 536, 
— a Brahman, 839. 








Brahmianah parimara, 675. 
Brahmuloka, 68, 59, 180, 452. 
Brahmanaspati, 27, 29, 36, 271, 278, 


Brabme-purarhas, the five, 34, G61, 

Brahmarandhrs, 44, 

BrahmAstra, 440, 441, 

Brahmodopa, 184. 

Bribadratha, 525, 626. 

Brihanpati'16, 27, 28, 108, 17 
171, 178, 286, 365, 366, 383, 
396, 487, 675. [428, 429, 

— the planet Jupiter, 387," 418, 

Budhs, the planet Mercury, 167, 
418, 428—430. 

Buddhe, said to have heen Kapila, 
Barna, and Bibi, 470472, 


CANOPUS, 96, 176, 180, 208, 402, 

410, 441. 

Cow, killing of at the wedding feast, 
176, 177; the best of gifts, 158. 


DADHIX1, 180, 137, 174, 348, 433. 
Dedbimukbs, 433, 





ENDEX, 


grad Gabra, 42, 108, 3883—885, 


Daitya, meaning of, 206—300. 

Daityas, 88, 221, 280, 231, 285, 
237—24l, 314. 

Daityasend, 38, 517. 

Dakeha, 72, 248, 382, 404, 555. 

Dakshind, 38, 180, 160, 164, 681. 

Dakshindyann, 7, 45, 50, 68, 61, 88, 
89, 176, 176, 616. 

Damodara, 484, 607, 

Dinava, moaning of, 298—300. 

DAnavas, 37, 38, 64, 83, 84, 199, 
208, 221, 814, 505, 588, 

Dandakiranyn, 409—412, 415, 

Dantavaktrs, 236. 

Danti, 477, 





Dinu, 

Disa, 160, 590. 

Dasa, 200, 

Daragrtva, 231, 414, 

Dasarathn, 143, 494, 538. 

Daayun, 188, 165, 156, 206, 435. 

Dattatreyn, 355, 357—250, 362. 

Dawn, 8, 86, 87, 70, 80, 95, 112, 175, 
226, 255, '263, 324, 825, 480, 
482, 487, 468, 516, 647, 660. 

-— oelestial, the star Robint, 22. 

Day and Night ns belonging one to 
the Brahman, the other to the 
Kshatriya, 370. 

Delogs, 120-27, 188-125, 104, 


Dovns, 6, 22, 28, 37, $8, 40, 47, 59, 
61, 64, 65, 67, 70, 75—77, 
81-83, 91, 92, 107, 126, 131, 
136, 140, 163, 168—171, 1 
175, 191, 195, 

217, 

234, 

281--286, 203, 
879, 991-398, 404, 415, 459, 
481, 493, 524, 580, 540, 546. 

—— the senses, 20, 178, 198, 207, 
208, 316, 332, 400, 550, 665. 

—— good inclinations, 224, 314. 

— itided into different castes, 





Devahiti, 113, 

Devakanyts, 171, 

Devak!, 476, 485, 488, 499, 602, 
608, 505. 

Devardta, 404, 405. 

Dovasond, 28, 37, 98, £7, 65, 56. 





Dhanishtha, 50, 6-60, ob, 87, 88, 
, 600, 622, 623. See also 
Sravishtha. 


627 
Dhanvantari, 220, 382, 
Dharma, 4, 7, 247, 249. 
Dhermaraje, Pindare, 181, 182, B59, 


—— the god Yama, 884, 562, 

Dhértardshtres, the inimtoal oonsing 
of sche Péndavas, 889, 566, 571, 

-—— the flaming 566. 

Dhates, 7, 315, it 

Dhenuka, Asura, 511, 518. 

Dhritarashtra, Vaikitravirye, 457, 
585—567, 571, 676, 684, 587. 

ake, 566, 584. 

Star, 1—4, 7,13, 95, 

Dice, nea mesning the senses, 668, 


Diltpa, 62. 

Dtrghatamas, 07. 

Diti, 221, 222, $14; contrasted with 
Aditi, 201300, 

Divodiea, 299. 

Dron, 568, 571, 572, 575. 

Drumila, 504, 505. 

Drapada, 564. 

Dundubhe, 334, 836, 838, 377. 

Dundabhi, a demon, 423, 

Darga, $88, 477. 

Duryodhana, 687, 568, 575. 

Darvasas, 222, 227, 362, 451, 462, 
626, 562, 555, 556, 560, 671, 

Diishana, Raksbasa, 411, 

Dushyanta, 408. 

Dussala, 567. 

Dussieana, 587, 573, 

Duasima, 468. 

Dvidasiditya, 284, 312. 

Dvnita-vana, 568, 569. 

Dvaraké, 602, 521, 524-526, 528, 
536—538, 643, 546, 551, 552, 658, 

Dvimatri, 682, 33, 

Dvita, 168. 


EARTH, oa tho altar, 71, 72, 111, 
112, 185, 189, 192—195, 2125 litt- 
ed up by the Boar Vishna, 195 
—200; identified with Adit{, 
291-204; Visvakarnan’s gift 
‘of, to Kasyapa, 301308, 819; 

apt, 804, S15; wile of 

Vishnu. 402, 

Ekasringa Vardha, 195, 196, 286. 

Ekats, 168. ; 

Elephants, the directions as, 111, 
112. 








FATHERS (Manes), 62, 89, 101— 
108, 144, 117, 218, 28, 870, 
391, 39, 678, 


628 


Fish, 190, 122—125, 189, 136, 147, 
1148, 158, 460, 164, 196. 


GADHI, 376. 
Gajizura, 387, 388, 
Ganapati, 379 551; a8 
scribe writi gino Mabivhicate, 
595; mouse of, 380, 388—385. 
Gindhés, a goddess attending upon 
Rudra, 64. 
-— wife of Dhritarishtra, 566, 
Gacdharva, guardian of the bride, 
21, 28, 24, lover of Btizy4, 561. 
it, Bd. 


Gandbarvan, 18, 171, 218, 216, 290, 
984, 392, 412, 413, 640, 575. 
Gaiga river, 69, 78, 74; descent of, 

from heaven, 8i—102; 117, 
158, 162, 224, 289, 411, 464. 
Gaagidhara, 90, 92, 95, 
Gargya, 524. 
Garuda or Garatmdn, 285, 288, 289, 















(462, 474, 


Guyasiras, 253, 254. 
Gayatri, 41, 42, 46, 47, 101, 392, 
Ghora, Asgireaa, 485, 486, 493, 


Gbritdkt, 393, 595, 598, 
Girivenja, 526528. 


Gopas, celestial, 490. 

Gotame, 408. 

Gotra, cowfold, 190, 268, 

Gotrabhid, 266, 267, 514. 

Govardbans, Nt., lifted up by 
‘Krishna, 518, 614. 

Govinds, 489, 490, 518, 575. 

Govindu, 490. 

Guba-shaabtht, 69. 

Gubyskas, 507. 

Gunidhya, 691. 


HAIHAYAS, 63, 84, 339, 355—868, 
871, 378, 


Haimavatt, 90, — [43, 45, 354, 586. 

Hamsas, flamingoes, the aecetice as, 

TWamen-Dimbhaa, 521,526, 585—587. 

Hamsadvira, 46, 354. 

Hanimds, 206, 426, 427, 420—434, 
480, 441, 448, 452. 


ANDEX. 


Haoma, 620, 

Hari, Vishnu, 266, 847, 251, 252, 
430, 837. 

Hariskandra, 588. 

Hasta ater, 9, 10 381883, 885, 887. 

Hiastikkhayd, 98), 883 












ai 167, 309, 540. 


. 875. 
Hema, 415, 427. 
Helios, 132, 255. 
Herodotus, 151. 


, 43, 69, 70, Bt, 84, 
, 95, 97, 280, 899, 347. 

Hiranysgarbhe, 5, 29, 80, 42, 68, 71, 
104, 108—108, 214, 477, 487. 

Hiranvakasipy, 230—245, 285, 602, 








Hiranyhkeha, 200, 203, 209, 280, 285. 
Hiranyanibha, Mt., 205, 
Hiranyaretas, 6, 42, 71, 104, 201. 
Hrt, 7, 8, 286, 452, 402. 
Hrishikexn, 489. 


IDA, 121, 124, 210. 
Tivala, 96. 
Indra, 4, 7, 28, 20, 85, 37, 88, 47, 
48, 61, 65, 56, 81, 94, 121, 148, 
158, 155, 100, 162, 163, 167— 
180, 183-186, 189—193, 200, 
203, 205, 206, 208, 213, 218, 
218, 222, 227, 286, 237, 240, 
241, 254, 200, 263, 285—268, 
274, 283-287, 200, 200, 300, 
311-318, 324, 325, 820, 330, 
832, 393, 355, 356, 368, 
391, 892, 304, 397, 
403, 418, 422, 426, 
|, 434, 439, 440, 445, 
460, 472, 470—478, 443, 487— 
400, 496, 611—614, 
516, 525, 631, 634, 535, 589-— 
542, 544, 653, 554, 550, 500— 
562, 564, 574, 576, 581, 682, 
587, 620, 623, 
Indras, the Pandavas formerly the 
five, 568. 


ve, 563. 
Indradhanus, 404. 

Indrajit, 439. 

Indrint, 625. 
Indri-Parvatau, 208. 
Indraprastha, 652, 658, 559. 


JABNAVI, 97. 
ia 8 88°85, 8 66cm, 
. 4 


aie, ra 


Tamadagni, 48, 820, 943-259, 368 — 
370, 876; calf of, 865, 358, 
868-871, BOz. 

Jam a Vacedh, 840, 848, 368. 
Jambavio, 980, 881, 886, 429, 430, 
551; daughter of, 386, 651. 

Jawbba, Asura, 285, 236, 

309, 402-405, 447, 

458, 469, 595, 508. 

Janamejuya, 286, 385, 965, 976, 
377, 559, 576, 576, 677689, 


598, 

Janirdans, 245, 392, 

Tanasthina, 411, 415. 

TaparoAll, 76. 

Jard, Grihadevt, 525, 539. 

Jaras, the hanter shooting Krishno, 


851, 567. 
Jardbodhs, 531, 632, 534 
dardsandha, 621—528, 631-586, 


1. 
‘Jaratkbra, 578, 683, 602. 
‘Thterhpa, 75. 
daily, 417, 418, 427-429. 
Jotiid marrying Seven Risbis, 563. 
Taya, 409. 
Jayanta, 634, 539. 
divanmukta, 547, 550. 
Japiter, 15. 
Ivara of Rudra, 546, 548. 
Syeahths asterism, 623. 


KA, 78, 

Kabendha, 418, 419. 

Kadrd, 219, 877, 676. 

Kaikeyt, 400, 407. 

Kailiea, 84, 887, 418, 414, 507. 

Kaisika, 623, 518. 

Kaitabhe, 136—199, 149, 240. 

Keitya of the Magadhas, 525, 594. 

Kakra, of Vishnu, 138, 876; of 
Krishna, 648. 





Killavemi, 503-504, 
Kala-Yavana, 521, 524, 625, 638, 
ene BB. ot 

iya serpent, 607. 
KalmAshapida, 145. 


da, 1: 
Edms, Agai, 35,39, 69, 545-6451 
TE ge'ot Creation (BY. 
X. 128, 4), 218, 379, 643. 
father of Braddbi, 849. 
hte, Bar, 3, 88, 
S43; made Ansiga ia the Aigs 
oountry, 148. 
—— worabipped as a ged, 477. 
Ta 





O8— 606, 
626, 529. 
Kimyaks-vana, 568, 569. 
Kanda, Moon, of s Buddhist legend, 


469, 473. 

Kanda-Bhirgava, 377. 
Kande-Kawiks, 625. 

Kenddls, 872, 420, 421, 

Kandra or Kendrames, 477, 485, 


Kanva, 336, 462, 551. 
Kapils, 82, 84, 87, 101, 108119, 


Kardama, 123. 

Karna, 568, 671, 672, 575. 
Kértavirya-dipa, 360, 875. 
Astahoye, 87, $8,'40, 258, 016, 


Kay 78. 
Kan, 388, 389, 435, 525, 587. 
Kasera, 640, 


> 

Kasyapa, 4, 196, 211, 212, 288—286, 
201, 800-815, 319, 856—868,, 
874, 875, 405, 496, 476, 402, 
493, 499, 519, 665, 5 

Kasyapas, 366, 377, 578. 





Kaeyapa, the physician, 577, 580, 
KAsyept, 212, 204, 805, 377. 
Katarmbeya, 128, 618. 
Kauberakas, 412, 518, 611. 
Kaanaly&, 400, 607. 

Kansiki river, 367, 





veds, 215, 216, 218. 
Kesint, a goddens attending upoo 
Radars, 64. 
— sqneen of Sagara, 81. 
Khagama, 334, 826--539. 


jonaras, 230, 412. 
Kicktas, 419—a21. 
Kirti, leas, 286. 

‘Hiranyakasipa, 285, 261. 

— oe Vishwa, 296, 241, 
Kitr& atar, 9, 20,8 650. 
Kitrakfita, 40 
Kiteaiekha, a, see 850. 
Kitrarathe, 351. 
Kratudbvamain, 385, 665. 
Kraufike, Me., 418; rent by Kamara, 
“, 48, 599; by Parasn-Rima, 


eve bed, in pl ot, 456. 


a, 620, 
Ensues, a ere mentioned in 
—s meational | in Rig. veda 

es Drapes, 


488, 484, 

pods 45" BI, 247, 285, 880, 

a 364—386, 476569, 568, 
G70; S71 685, $00, 500; shot is 
the tbirty.rixth year, 652657. 

— Berabignira, the disciple of 
ors 


‘craton, era ae with 


pe iy 160, 550, 579, 
587, Tor also Ati 
Krishna-jayantt, 600, 60 
Kritavirya, $39, 340, 371, 878. 
Keittikts (Ploindes), 18-15, 17, 
20, 21, + S188, oe 86, 87, 
69, 61, 63, 64, }, 189, 488, 
505, 608, 608—009,"616, 617— 








—entitatea by Parasn- 
S08--$56, 964, 268, S5Rs the 
hidden meaning of the ect, 
200-373. 

Satine a 40, 041,800, 270,662. 

Kebemendra, 59 

Kehtrasamodra, "ani. 


Kahetraayapati, 396. 

Knbera, 171, 412, 477, 807, 510, 
518, 575; see also Vaisravana, 

abt, 488. 

Kumirs, the Bon God, #7, 29, 80, 
38—48, 4656, 62-69, 73, 76, 
77, 78, 81, 108, 145, 148, 208, 
281, 275, '300, 851, 1, 950966, 
878, 379, , 500, 52! 528, 606. 

Kuwéres and Kumiris, 51—-62. 

Kumbhe, 236, 639. 

Kumbbalaras, 2 236, 499. 

Kambhinds, 646. 

Kant, 650,600, 871. i 

2, 78, 110, 111, 311 —! 

Kurukshetra, oe 837, Pri ae, 
808, 405, B52, 660, 865, 568, 
674, 585, 

Kamdbraje, father of Vedavatt, 


— Prother of Janaks, 405, 
Kuss and Lave, 446—448, 452, 454, 


457, 
Kosflavas, 448, 449, 451, a4, 457, 


Kuedvat!, 452, 

Kuvelayipide, ide, 518, 

Kyavans, 83, 157—160, 164—168, 
820-833, 339, 341, 848, 377, 
456; snt-hill grown over him, 
880, 881, 456. 


LAKSHMANA, 400, 401, 408, 

409, 411, 416, 418,419," rt 
484, 489, 445, 451458, 471. 
Takabnl, 7,8, 26, 09, 266, 802, 458 

, 481, 402, 524, 
Lavane, Asura, 142, 
Likhita, 380, 
Logos, 278, 481. 
Lokedvira, 258, 628. 
Lokakrit, 65, 63, 600. 
Lold, 148. 
Lopimudra, 881, 
MADA, 390, 833. 
Mbdbavt, 447, 493, 
Madho, darn 136—198, 143, 148, 
187, 240, 
—n good being that built Ne 


dbard, 142, 
Madhusidans, 140, 288, 491, 686. 





Magadhes, 531, 536, 536, 638, 684. 
Magh’ asterism, 10, 60,87, 68, 90, 
16, 100, 201, 187, 189, 176, 177, 
. © 


TADEX, 


Mabi-Gaya, 390, 

MabA-Kela, 547, 550. 

Mahikapi, 523, 

‘Mabi-Mera, 804, 805. 

a, iss. 

Mabiecdacka, 468, 4 

Mahinhe, Aseéa 64, 66,70, 878, 288, 
MAhishmatt, 367, 869. 

tone 

Main iy 206, 481, 

‘Mnkha, 893. 


Makteghon 188, 1 246, 382. 
Maint Giver, 403 
‘Mamateya, 205, 208, 

Mamdbats, 147—149, 155, 

Man as Sacrifice, 486, 555. 

Minn, 128, 

Manasa, Mt., 37, 88, 208, 364. 
Mandakarni, 410, 

Mandara (Mi), 220, 223-~234, 850, 


—— son of Hirnnyakasipu, 987 
Mandodart, 414, 416, 439, 445, 486, 
450, 465, 


Mandiki, 456. 
Meo hone 280-252, 286, 287, 473, 


Manigrtva, 607, 6: 

Mena, 2, isbn, ere 146, 
}, 208, 210, 264, 266, 801. 

— Prajapadi, 289, 240. 

— Satyavrata, 135. 


—— daughter of, 121, 124. 
—— offspring of, 121, 196, 210, 
Mantbarl, 407. 


Martha, 409, 415-417, 443. 

Mar, planet, 428, 606. 

Mirthnds, 309-311, 600. 

Marn land, 486, 436, 526. 

Maruta, 28, 71, 160—164, 218, 230, 
265, 366, 413, 483, ve seas 
‘birth of, from Diti, 399, 300. 

Marattas, 358. 

‘Matalt, 439, 440. 

Mitamga, 

Matamgas, 

‘Miteia, the evil Mothers, 47,51--54. 

Mataya, son of Samads, 122, 149. 

Mbtor didn, ‘460. 

fandgelye, 
Mays, 415, 426, 
Maya, at, 2 281, 233, 415, 489, 


Tokai a. 
— 3 
‘MayApura, 468. 


631 

Mayhvin, 423. 
ely, 1034, 20 
20s 888, (306, Ba, 208 


= th den peaks, 204. 
ee 94, TA}, 308, 438, 


Mind, the Crestor oa, crea 
meacs of t words, 70— sus 


Minaketans, 
Witty, A, 120, }, 122, 127, 258, 274, 
208, 298, 811, 81%, 847, 848, 


Ashidha, 188, Aeva; 

99, 188, eld; Bhtararede rip 
96, 98, 198, 379, 380, 381, 600, 
501; Jyeahtha, 8, 95, 349, 889; 
Keitra, 617—619 ; Karttika, 99, 
188, 198; Mighs, 06, 97, 176, 
616-610; Mérgastraba, 

99, 100, 125, 147, 187, ‘388, 
880 PhAlgune, 648, 617, 6185 
Pusbys, 175, °176; Srivana, 
60, 87, 95, 99, 185, 180, 176, 
500, 501, 606; Vaistkha, 49, 
50, 648, 547, 640, 550. 
res Oe Ta tak aas to 
, 95, 08, 
176, 189, 206, 28, 245, 263, 


268, 20%, 
396, 431, 400, 508.8 847, 
Mrigarytahe, 246, 250, 815 “see 
in, 
mrient ne proswod Soma, 140, 
Mritapas, 140, 
‘Mrityn an Aditi, ioe. 
Mritya Prddhvameans, 584. 
Mudgals, 564, 
Mika, Asura, 419. 
Mukakunds, 624, 629, 580. 
ae 530, 
juni, Vataresana, 2] 
—the Or baa welding “in the 


heart, 1 
Martittveta 86 361, 85. 
Mora or Murs, a demon, $40, 6A. 





destruction of the Yidaves, 
851588. 
Maushtike, Avurs, 618. 
NABEI of Aje, 487. 
Nigeote 30 ET ao. 
Nigaples, 17, 480. 
Nigns, 289, 439, 
wunha, 188, 16-167, 388 
comes soeke, 170, 271, hee 
2631 Yoges of, 181, 63 
Noimisn forest, 447, 457, 804, 


powerless, or snuibilated Keha- 
triyas, 369, 870, 552, 611; the 
lunar asterisws, 618, 631. 
RNakula, 569, 562, 563, 575. 
Mala, the husband of Damayantt, 


668, 569, 580. 
—— the builder of Rama's bridge, 


Nalaktibara, 607, 609, 510. 
Nalapleva, 437, 438. 
Maldyent, 4, 
jamna-ripe, po and forms, 
269-278. 
eotagor, by 506, 18. 
Nandans forest oreat of foe gods, 107, 


Nara, Arjuna Pindavs, 221, 563, 


Nérada, 68, 72, 78, 84, 295, 284, 
388, 300, 387, 454, 455, 458, 
$50, 807, 642, 646, 651, 607— 


Nera, ‘Asura, 540, 541. 
faraks country, 526, 541. 

bein ery the two ancient 

gods as well ‘as Rishis, 221, 


245-249, 
Narasihma, eee Man-licn. 






Nirbyena, origin of the name as 
meaning Purusha’s Virdj-born 
Bon, 247-242, 815, 479, 490; 


identical with Vishnu, 183, 
i i Bite Sas 
oe 
350. 

anes 

Marptarams, 164 

i, a 170, 175, 824, 885, 870, 

Nikamthe, 338, 689. 


Nils, goddees, 402. 
220, 228, 285, 296, 


ee ‘te’ ‘Britt aateriam, 9, 10, 
h 


Mist Asura, . 
Powel Sew bo 


‘Myagrodhs tree, 577, 650. 
oRRAEr, “70, ani. 


Onin 8, 8, 65, GoD}, 80, 91-00, 
195—138, 131, 9, 8,92 141, 
149, 148, 147, 184, 187, 166, 
167, 172, 178, 180, 189192, 
194, 208, 206, 212, 240-24, 
2a, 3am 208, 988, 


345, 878, B81, 287—880, 

895, 806, 898, 908, 417, 
484, 484, 490, 505, 608, 
638, 640, 547-540, GO4, 568, 
561, 620—632, 


PADMANABEA, 487, 

Pampé, 4i1, 41,9. 

Panda, 665, 666, 687. 

Pindavas, 560-675, 87%, 684, 085 ; 
their seeing Nehusha who as 
the Ajagara snake grasps Bhi- 
ma, U8; their Yakehs-prasna 
incidence, 474; their Rijastya 
sacrifice, 361, 521, 526, 527, 
581—585. 

Panin, 9 94, 190, 192, 268—268, 514, 


Padiajene, a demon, 520, 621. 
Pafilajanas, the Vedio, 162, 298, 

809, 845, 870, 620. 
— 4s the five senses, 412, 620. 
PAiajanys conch, 520,621. 
Pafiédla coantry, 966. 
PAB, 060, B69—H67, 578, 674, 
Pastas demon, 540,64. 

—— country, 541, 
Padtpearan lak, “410, 412, 
Pafikarktra sacrifice, £36. 
Pattasonintyaine, 483 

410. 






blood made by, 866, 857, 

lata tree, 382, 540. 

t, father of Bhekt, 18, 
— or Parikshit, father of Jens- 
mejaye, 650,572, 573, 877—635. 


Parikshitas, 582, 589. 

Parjanyn, 826, 368, 388, 561. 
Parvate and Indra, 206, 

Parvati, 64, 386, 

Pastye country famed for ita Some, 


365. 

Pasapati, 516. 

Pitdln, 88, 84, 285, 287, 288, 818. 
Panlomas, 237. 





Igunt stars, 101, 177, 334, 619. 
Pippaléds, 165. 
314; their dialect, 691, 





also Brah- 


Piydo of the Buddhist story, 469. 

Pleiades, see Krittikis. 

Pleione, 15, 

Poliandry, 660, 663, 564, 

Pradyninus, 642—545, 651, 596, 

Prigjyotishnpura, 540, 641. 

Prahlada, 231—238, 241—248, 246, 
285—389, 313, 325, 696. 

Prajdpati, 4, 6, 7, 10, Li, 22, 24, 29, 
80, 33, 36, 37, 41, 56, 61, 66, 71, 
78, 109, 110, 113, 124, 144, 146, 
168, 198, 196, 200, 205, 210— 
214, 237, 240, 246, 248, 261, 
262, 800, $13, 814, 821, 
835, 35%, 381, 
409, 461, 


484, 487, 499, 

580, 561, 565, 588, Os, 620. 
Prijapatyar, both Devas aud Asoras 

an song of Prajipati, 206, 207, 








Pramudvark, 383836, 

{Pramutha-gana, 379, 384, 47, 550. 

Pramati, 320, 333, 834, 339, 

Prinas, 33, 84, 70, 78, 109, 118, 
160, 306--308,, 400, 453, 486, 
‘S60—563. 674, 575, 682, 696. 

Prindydma, 72, 182, 224. 

Prasena, 380, 381. 

Prasenajit, 248, 361. 

Prasnsruka, 343. 

‘Pratardana, 358, 

Pravergya, 188, 191, 212, 404. 

Prithf, eee Kuntt. 

Prithavana, 468, 

adagnia, 348. 





| mam 


Puloman, 
80 


Puman, 482. 

Panervasd stare, 508—510. 

Pundarika, 392, 

Pundarikdksha, 489. 

Punyasioke, Vishna, 241. 

Purukutea, 150. 

Purdravas, 18, 70, 341, 588, 601. 

Purusha, 4, 5, 7—10, 88, 134, 168, 
178, 196, 200, 209, 210, 218, 
226, 281, 2383, 289, 240, 248, 
247-240, 270, 276, 300; 311, 
812, 815, 386, 893, 462, 462, 
478, 479; the whole universe 
as a pide of, 566, 557, 
the one consisting of seven 

Parushas, 33, 661; of five 

Parushas, 561, 564. 

Purushamedha, 478, 479. 

Paurusha Narfyana, 248, 28, 478, 
470, 481, 488, on. 

Purnehottania, 2 

Pashan, 183, 213, 4 B18, 394, 

Pusbpabhadra, 380, 

Pushpaka vimndou, 412, 445, 466. 

Poshkala, 1 ase 

Pushkeldvata, 5 45% 

Pashkara, 536. 

Pat, the hell of, 66, 67, 602, 

POtand, 53, 505, 507, 500. 

Putra or Puttra, the eou ne the 
saviour of hie father, 66, 607, 
508, 














RADHA, the asteriam Visdkhd, 
517, 049. 


— milkainid loved by Krishna, 
517. 

Rabu, 221, 418, 419, 446, 432, 

Rajagriha, 521. 

Rakd, 485. 

Rakshus or Rakshasas, 28, 84, 199, 

214, 230, 412, 4 

G12; of Laikd fanciful names 


of, . 

Rakshoraja, Kubera, 412, 413, 611, 

Bama, Bhargava or Jauiadagoya, 
see Parasu-Rima. 

— Mirgaveys, 364, 305, 367, 
368, 376, 474, 

— the hero of the Ramayana, 
185, 142, 174, 195, 285, 288, 
284, 334, 856, 394—468 ; Budd- 
hist version sbont, 469-474; 
& strange airvakane about, 
bagod on 8 pasangs of the Rig- 

1, 466-—468. 


—Srementioned in the Rig-veds, 
468. 


——Halabbrit, older brother of 
Krishna, see Baladeva, 











6% 


Bamba, 409. 
Rash or Rashtale, 89, 187, 102, 
199, 202, 20, 358, 431, 447, 
‘Bian dance, 516, 516. 
Rathasoptans, 616. 
7. 


ia , 235, 236, 324, 369, 364, 
304, 396, 388, 406, 411418, 
427-429, 432 +434, 437, 439—— 





Renuka, 348-3855, 350. 

Betas, of Agni, 40—42, 73—75 ,600, 
602; of Rudra, 86, 69, 71,72, 
77, 223; of the Horse, 371; of 
Mind, 79, 194, 213, 321, 543; 
of Prajapati, 321, 620; of 
Vibhinduka, 148, 145; of 
Vyhua, 595, 598. 

Revati asterism, 645, 

Ribbus, 206, 

Rijtkn, 344-346. 

Riktka, 320, 343, 344, $46, 355, 356, 
876, 877, 405. 

Rikahabila, 426, 427, 430. 

Rikshardje, Jdwbavdo, king of | 
beara, of stare, 336, 430. t 

perder bears of the Ramayana, 422, | 

ra of Urea Major, G04. 

Rishabha, 452, 459. 

Rishi-wivor, 34, 30-41, 46, 66, 353, 
339, 390, 

tag, Orion as, 
alo Taratmviga. 

Risyasriiiza, 143, 400. i 

Rita, 43, 214, 293, ‘ 

~~ Vinhnu as the Child of, 269. | 

1 
1 





Ris; 





146, 985; 200 | 


Ritaja, 35, 110. 

Ritus, reasons, as the genitors of 
the Son God, 87, 42, 66, 560. 

Rituparna, 668, 569. 

Rohineya, Baladeva, 408. 

Rokint, the wtar Aldebaran, 16—19, 
21, 22, 26, 31, 56, 67, 61—63, 
91, ia, 138, 141, 146, 147, 167, 
240, 208, 825, 326, 828, 820, 335, 
373, 886, 395, 806, 398, 444, 450, 
460, 452, 499, 501, 605, 508, 647, 
605, 609, 620—623. 

—~2 bume also of Jyesbthd, the 
ater Antares, 623. 

—ganehter of Hiranyakaripn, 
a 





—— wife of Vasudeva, 498, 499, 565. 

—— aname of Jémbavatt, 986, 551. 

Bohita, 344, 

Romsharsbana, 594, 

Romapida, 148, 146, 146. 

Rndra, 24, 28-20, 35, 42, 49, 51, 
56, 6468, 68-—71, 78, 74. 





INDEX. 


7680, 82,84, 89—91, 95, 99, 
108, 168, 195, 204, 265, 218, 
228, 287, 240, 245, 261, 274, 
926, 336, 343, 365, 868, 
373, 879-882, 385— 380, 
408, 413, 414, 417, 432, 
435, 456, 460, 476, 477, 483, 
500, 507, 516, 526, 531, 
636, 538, 546, 547, 648, 
, 854, 565, 560, 695—597, 
612; drinks vishe, 218—226; 
his Kirdta or Subnra form, 4195 
his Serabha form, 245—252; 
hia self-sacrifice, 321; in be- 
witched by the fomale form of 
Dow, 404, 405; 
his form as 
half man ‘and half woman, 25. 
Rudras, 89, 126, 216, 230, 258, 274, 
482, 486, 495; the eleven, 500. 
Rukmin, 523, 525. 
Rakminf, 521625, 531, 642, 665, 
Bumi, 424. 
Rann of Cutch, 435, 
Ruru, 820, 383-836, 838, 339, 377. 


SABARAS, 419—-421, 

Sabart seen by Rima, 419, 420, 
* Sadasaspati, Agni, 27—20, 35, 
Bacrifice, eco Yujiia Purusha. 





, Sagara, 81—89, 117. 


Sagarae, the sixty thousand, 81—89, 
102, 108, 114~-1)7, 667, 

Bligara, the ocean, made by the 
Bagaras, 96, 87. 

Sagittarius, 609. 

Sahedeva, Magadha, 526, 

— Pindave, 660, 662, 563, 675. 

Sahas, Agni, 63. 

Suhasrapid, a Rishi, 334—388, 377. 

Shkadvipa, 468. 

Sukats, Asnra, 607, 50! 

SgH, 170, 171, Tet, 181, 324, 

| Sedipeti, 38. 

" Sakradhvaja, 513, 

Bakti, goddess, 406. 

-—~ weapon of Kuméra, 54, 65, 64, 
66, 596. 


—— 00m of Vasishtha, 688--590. 

Bakani, 667. 

Sakontald, 85, 164, 336, 408, 462. 

Sakuntika, 225, 

Sikyne, 469, 470, 478. 

Salilam, 198, 194, 196, 

Balva, the lord of Baubha, 506, 628, 
538. 


24, 
Bamada, 122, 147, 149, 
Samantapatikake, the five lakes of 
blood made by Paras-Réma, 
B66, 857, 370, 


INDEX, 


Banba, 561. 

Sambara, Asura, 238, 265, 643—545, 

Sdmatpani, 520, 521. 

Sembidda, Acura, 256, 826. 

Bema, 677, 579. 

Ramkarahans, 497, 408, 508, 523, 
624; nee aluo Buladeva. 

Bampati, 418, 427—430, 





king, 435—437 peldkan ty tohow 
‘ita water became saline, 342, 


Samudravisas, Agni, 340-842. 
Banat-Kumira, 68, 72, 456, 508; 
born aa Pradyninne, 644. 

Sandhyl-worship, 474. 

Baiskara, the god, 862, 537, 508, 564. 

Sankbs, conch of Vishnu, 138, 520, 
bal. 





—— Asnra, 186—188, 167, 393. 
Saikbakida, 518. 

Saukhys, 106, 114, 117—119, 
SAnkbyayoga, 105, 138, 239. 

Santé, 144—147. 

Santdnika heaven, 452, 

Santana, 587. 

Beptecenta @ name of Sacrifice, 


Barabin age, 410. 
Berami, 12, 267, 487. 
Baranya, 450, 451. 
Gareavatt, 16, 36, 74, O1, 93, 161, 
162, £49, 826, 327, 947, 391, 302. 
Saravana, birth-place of Bkanda, 69. 
Sarpo-sattra of Janamejays, 335, 
559, 576-578, 589. 
Sarvamedha sacrifice of Visvakar- 
man, 801, $19, 361. 
Boryandvat, 346, 346. 
Bary Ati, 327—333, 
Basarpart, 348, 
Bat and Asat, 278—280. 
Satabhishaj asterism, 620 
Satahradd, 409, 
Batakantha-Ravana, 466, 
BatayStu, 588, 
‘Agni, 168, 143, 166. 
85. 














BatyakAmne, 548, 544, 
Satyam, the Trath of the Prinas, 


84, 70, 78, 78. 


635 
Batyavan, 396, 
Baubha, the airial town of Sdlva, 
604, 505, 524, 638, 


Saubbari, 147—149, 154, 165—157 ; 
gee alxo Sobhari. 

Sandiess, 358, 589, 

Baunaka, 320. 


Savitri, oH Pr 101, 266, 261, 262, 
312, 363, 395, 306, 400, 460. 

Sivitet, Gayatet, 4 ‘41, 46, 236, 402, 

~—— Bo 

— wife of Satyavin, 381, 836. 

Soorpio, 509. 

Beasone, aee Ritus, 

Benduys, Rudra or Agni, 28, 20; 
Skanda, 42, 67, 69. 

Sesh enake, 111, 417, 498, 506, 510. 

Seven Rishie, 2, 7, 10, 12, 16~~18, 
31, 83, 37, 88, 46, 53, 77, 78, 
112, 188, 170, 171, 176, 230, 
368, 561, 563, 

— tho stars of the Great Bear, 2, 
7, 20, 21, 31, 83, 36, 61, 95, 176, 
i 5 603606. 

— csoterically the seven Strshan- 
ya Prinas or senses, 20, 33, $4, 
3B, AL, 78, 164, 178, 306, 307, 
809, 561, 363, 603—606. 

Beven Adityss, 305, 309. 

Beven Siryas, 804—311. 

Seven Purnshas, 33, 561. 

Senses, mentioued in Vedio works 
as. Doves, Vixvedevas,tho Seven 

, the Seven Vilakhilya 

the Sevon Purushae, 

egy Biryas, also as Five 

33, 214, 

ee also Pai- 

















Ship'of Manu in the deluge, 120. 

—— of Varuna in which Vasisbtha 

nile, 127, 600 

— of the Asvine in which Bhujyu 
is protected, 129, 

— called Navyisrama in which 
Risyasringa is brought, 144. 
— a wellknown Vedio metaphor 
for sscrifce furnishing « olne 
for the solution of the aforesaid 
myths,121—126, 128, 180—192 

146. 


Bibi, 472. 
Siddbas, 230, 507. 
Biddb&srame, 401, 402. 


., 
Siddbi, spouse of Bhaga, 296, 
Biddhia, the eight, 543. 





686 IRDEX, 

Bihmika, 481, 439. Sradahh, anghter of the San, 864-— 
Bindare, 887, 

BintvAls, 89, 485. Bramancs, 315, 218, 223, 224, 419, 
Sipivishta, Vishnu, 328, Bravana asterism, 8, 87, 98, 96, 
Siradhvajs, Janaks, 397, 309. ‘also Bronk, 


Biriug, the Dog ster Mrigavyidbe, 
55, 65, 139, 141, 176, 202, 240, 
246, 260, 387, 388," 395, 588, 
647, 620, 

Strahanya Prines, 83, 34, 38, 216, 

307 604, 


306, 307, 309, 

Sisumira, 1—8, ¥3, 117, 128. 

SisumAtria, 62, 62. 

Sisupila, 236,’ 521, 523, 625—627, 
685~538. 

Sita, daoghier of Janaka and 
heroine of the Rimiyanu, 62, 
135, 205, 285, 284, 324, 881, 
892, 894, 806-399, 402—407, 
409; 411, 416--418, 423-490, 
432484, 41-451, 45 
485, 406, 468, 469, 
474. 

—— daughter of the Sun, 261, 
804-400, 402, 450, 459462, 


458462, 
472, 472, 


465, 467. 
—— wife of Indra, 307. 
— Fiver, 83, 140. 
Sitd-yajiia, 307. 
Sita-Patwnd, 62, 508. 
Siva, eoo Rudra, 
Siva, wife of Ajigiraa, 40. 
Sivarkeri, 
Skaude, 30, 87, 47-81, 54, 56, 





Sobhari, 150, 152-164, 156. 
Soma, 2, 3 21, 28, 38, 89, 85, 87, 
91—94, 98, 08, 98, 1: 


150, 162, 164, 166, 167, 

172, 188—~190, 194, 208, 

223, 287, 289, 241—248, 

261, 262, 265, 266, 268, 

$76, 293, 305, 824, 327, 
820883, 899, 344—848, 360— 
872, 475, 890, 892, 396, 420— 
423, 424, 425, 490, 474, 489, 
484, 496, 489— ‘98— 
490, 506, 510, 583, 684536, 
52, 553, 654, 661, 620, 621; 
Pitrimin, 89; of the Kshatri- 
yas, 265, 266, 868, 

Somaka, Asura, 136, 187, 167, 398. 

Sonitapura, 546, 548. 

Southern Gross, 98. 

BSraddha, 35, 87, 203, 801, 881, 398, 

583, 598. 


~~ loved by Jamadagni, 349—352. 





100, 187, 189; 
\waatl, 452. 


fi 

Sravishthd asteriem, 69, 88, 197, 
506, 614—616, 622; nee also 
Dhanishthé. 

&rt, goddess, 220, 222, 223, 269, 

orn from the ase, 227, 
3 ee aleo Lakshini. 
Brisugin, 877, 580. 
Sripaiikend, 69. 

Brivates mark of Viahnu, 123, 186, 
489, 

Srond asteriem, 58, 62, 87, 88, 137, 
313, 505, 606, 608. 

Srutakirti, 405. 

Bratamald’ river, 459, 462. 

Sthagara alabkira, 304--396, 450, 

Sthilakesa, Rishi, 333, 334, 336. 

Schilaxiran, Rishi, 418, 

Subiho, Rétebasn, 402, 

— eon af Satrughna, 452, 

Sabhadra, 602, 572. 

Sudés, 589. 

Budarenna, Mt., 418, 

——a Vidyidbara, 518. 

Bugrive, 185, 237, 324, 418, 419, 
422-427, 433485, 442, 452, 

Saks, son of Vydm, 559, 695--5Y, 
602, 


Sukanya, 827, 380-332, 

Bakra, Agui, 72, 598. 

-— priest of the Asuras, 231, 287, 
249, 316; planet Voous, 820, 
418, 428—430, 456. 

Sumanta, 596, 

Sumat-jAni, 263, 269, 609811. 

Sumitre, 328. 

Bamitra, 400, 407. 

kha, 344, 345, 
a, 164, $43 947. 

Banahotra, 344, 











Baparna, 32, 81, 82, 130, 181, 216, 
B19, 286, 583, 524, 546; nee alao 
Garuda. 

Buplreva, 420. 

Sursbhi, the cow Kamadhenu, 222, 
0. 


Sard, spiritoous liquor, bora when 
the sea was cburaed, 220, 238; 
dronk by the Yidavan, 561 — 


554. 
Baras, Devas, 223, 228. 
Suresh, 481, 








INDEX. 687 
nense, 404, ‘Trivishtape, 98, 288. 
Hiya, 469, 473. ‘Tumbara, 408, 459. 
para, 41), Trashtri, 16," 17, 167—170, 172, 
yA, 71, 806, 661, 274, 818, 365, 968, 450, 540, 
yes, seven and msny, 560, 699, 600, 
offering of Kasyepe, ab, a1, 
814. UDAYA, Mt., 38. 
Ugrasen 504, 628, 524, 
Butals, 987, 268, 817. 2, 504, 
jnttkehsa, 410. Li aca horse of Indre, #19, 
jutya, 185, 186, 289. 


4, 82, 84-86, 40—42, 61, 56, 


63,64. 

Svarbhtnn, 120. 

Srasut jars, 460. 

Bybtt rain drops fabled as becoming 
aris in the sea, 438, 

Svithpathe, 483, 

Svayambha, 250, 314, 821, 

Svayamprabht, 497, 

Bvela, king, 180. 

nn 40, 42, 66, 89, 72. 

Svetdsvatare, 104, 116. 

P theaters a 880, 381, 385, 551. 

mantaka gem, 880, 881, 886, 
Syaparnas, 864, 965, S67, 376. 


TAKSHA, son of Bharata, 452, 

‘Takebaks, Falakleya, the serpent 
so-called, 568. 

—— that bites and killa Psrikebit, 
877-588. 

Takahasil 452, S86, 686. 

TAlajadghna, 83, 84. 

‘TAlinka, Baindeva, 611, 

Tamad river, 454. 

Tard, wife of Vall, 438426. 

— wife of Brihas ca 

‘Tirake, Asura, 75, 77, 72, os, 978 

Thrakes, so-called Asuras, 87: 

TfrakAmayn war, 378, 

‘Tard-mrige, Orion as Sacrifice Steg 
hunted by Sirius Rudra, 282 
888, 417, 677. 

‘Thtakd, 402. 

‘Thracinns sho 





‘at rain cloud,261. 


Trite, 168. 
‘Trivikrame, Vishnu, 98; his three 
262-200, 


BT4—B18, 440, £76, 548, 609. 
S00 


220, 
Ultikhals, dragged by Krishwa, 507, 


Um, 61, 04, 66, 0, 70, 78, 7, 
76—78, 208, 64: 
Upendra, Vi 


rdhvamanthin, 216, 227, 219, 598. 
rdhvaretas, 227, 384, 597. 
frmil, 408. 
Ursa Major, sse Seven Rishis. 
rvs, father of Aurva, 340. 
Urvast, 18, 70, 143, 146, 941, 868, 
688, 689, 5! 
Ushas, soe Dawu. 
Usha, deughter of Bina, 645-560. 
Tama, 2, 8. 
Utthnapide, 2, 
‘Uttart, 672, 573, 588. 
Untardibeal aateriam, 58, 59, 62, 





Tari 7, 4b, 60, 68—61, 87, 
129, 10. 146, 180, as 4 

BY i 
614-616, 622, 628, 506, 5, 


VADAVAGNI, 842. 

Vadhtearas, 322. 

Vadhryneva, 328, 

Vaiddryn, Mt, 109, 204. 
Vaikbdnsaas, 249, 213-215, 
Vaikuntha, 136, 

‘Vaisampayans, yaa, 559, 579, 585, 


Val espe 204 06,174 17 
100, 663, B64, Ba . 


_ metaphor for Betnibes, 6, 17 


559, 
Vajra, the only Yadeve, tha sun 
and was utablisbed at 





Valakciliyas, 88, 112, 218—215, 319, 


‘Vail, 237, 482425, 442. 
Vatmtey 407, 401, 446, 447, 440, 


Vinane Vishno, 99, 198, 386, 241, 
ah 81300, Bib, ‘314838, 


Tanetny 418, all; 483, 438, 

Vast, 1 

‘Vants, the seven, 607, 608. 

Varbha, Freer 281, 265, 282, 
he whee, mous, or emasha, 

— the ime m0 or em 
185, 190, 191, 198, 

— the monatain, 199, 208, 204. 

——- Asura, 186, 

‘Varkin, Astra, 266. 

Varuna, 4, 64, 120, 122, 127129, 
148, 171, 222, 228, 280, 265, 

fer, 2296, 

B31, 844, 347, 

348, 306, 456, 478, 499, 58, 

526, 641, 647, 600; pdan of, 288, 

317, 620. 

Varanf, apiritoous liquor, 223, 283, 

——~ Vidya, 321, 

‘Yasishtha, 18, 20, 89, 40, 46, 106, 
127—129, 158, 154, 358, 35g, 
aoe 401, 408, 499, 588—~590, 


‘Wistoshpati, 880. 

Veuu, Agni, 71, 72. 
Beorifice, 87, £10. 

_  pesanter “of the Magadhas, 625, 


Vasudeva, 476, 484, 408503, 
588, 653. ees 








‘Visndovs, Vishua or Krishna, 64, 
82, 84; 87, 101, 106, 110, 476— 
478, , 498406, 409, 


Vaenki, 
‘Vaans, 59, 80, 1! 


2, 426, 496, 606, 


, 96. 
Vatararanas, 118216, 227, 884. 

Vays, 96,60, 71,72, 163, 319, 216-— 

280, » 276, 357, 

ans, 887, 426, 427, 440, 660— 


862, 683, 505, 699. 
Veda-ffrutt, 185—187, 141, 308. 
Vedavatt, 396, 443. 

Vena, 468. 

Vonus, seo Sakra. 
Vibhindaka, 148—146, 
Vibhidaks tree, 669, 580. 





¥ Magee ‘ection, 805, a7 
Vina 3 88, 40, 46, 58, ae 


Yindy strait ‘Queen of Bali, 269. 
iti, 285. 
Vide, 00, 410, 
‘Virdab 
a 5, 247, 348 





—_ male, 
Via tg ee the Matsyna, 568, 


‘Virokens, 236-288, 282, 284, 918, 
Vislkkha, the god, 48--51, 54, 56, 


4860, 589, 
438, 617, 549, 616—618, 622. 
Vishnn, 2—4, 7, 87, 92, 98, 95, 
98, 100, 106, 111, 
185—140, 148, 169, 
338, 358, 255, 360, 
292, 396, 398400, 
437, 452, 458, 461, 
484, 


513, 515, 517, 520, 528, 
535, 687, 540, 546, 649, 575, 
596; as Varibs, 196, 197, 193— 
210; as the Tortoise, 219222; 
as Sacrifice or Yajse-Purauhs, 
183—398, 198, 256, 257, 250, 
260, 476 —401, 653—565; ag 
one of the twelve Adityas, 812, 
313, 549; as half man and half 
woman, 25; as the Mohint 
female, 223, 226 ; door-keeper of 

1s, 266, of Bali, 290, 317; 
see aleo Trivikrams, Man-lion, 
‘Narayana, dc. 

Vishnapada, 4, 263. 

‘Viehnupad!, 93. 

‘Vishnupatat, 493. 

Vishnvan, equinox, 617. 

‘Visravas, 412, 418, 462, 

Visvakarman, 10,11, 66, 110, 123, 

148, 188, 212, 248, seo 96 263, 

271, 280, 300—304, 319, 361, 

362, Bs, 05, reeks ‘436 
487, 481, 621, 525, 

Vievkmitra, 46, 47, 84, 97, 164, 283, 
336, 344, 347, ae, ‘955, 976, 
401-408, 420, , S51, 

‘Vievantara, 364, 306, 

‘Visvartipa, 40, 167—169, 172, 865, 
868, 685. 

Visvivasu, 23, B84. 

Visve Deven 29, 109, 118, 187, 258, 
274, 208, 308, 80B, 880, 

sacrifice, 864, 376, 


Vishicha asterism, 9, 10, 









‘Vivasvin, 16, 911, 313, 480, 508. 
Te Gokale of K 
—or of Krishne, 
614, 528. oad 
Vrane, 435, 436. 
Yriddha, the epithet of, applied to 
cartain works, 592, 
YVrishabhinn, 617. 
Yriehiapé, 190, 305, a0 
‘Vrishasipra, 26 


Vrishanasva, 
‘Vriahni tribe, 494, 495, 
Vritra, 167-170, 172—176, 388, 
184, 266, 382, 865, 866, 427, 576. 
‘Vytse, 106, 559, 579, 581, 586— 
599, 603, 612, 613. 


YADAVAB, 880, 494, 496, 521, 522, 


628, 28, 636, 638, 646, 
jestrnotion of, 651—654, 


558, 
‘Yajfla Paratha, 2, 4, 5,10, 28, 41, 

92, 93.98, 110, 159, 160, 194, 
211, 218 240, 247, 256, 257, 259, 
260, 871, B03, 404, 476—401, 
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